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POSITIO QUAESTIONIS 
An attempt is made in this thesis to document the history of Pentecos-
talism among Indians in South Africa and to s tudy and evaluate its re-
ligious character and main theological tenets . 
Obviously the peculiar socio-political situation of the Indians in South 
Africa has influenced the character of Indian Pentecostalism, which has in 
turn been able to address itself to the critical, cultural and religious 
disjunctions within this community. Hence an investigation of the dynamic 
tensions that obtain between crises in the Indian community and Pentecos-
ta 1 i sm wi 11 not only cl arify the course of its hi story but wi 11 also ex-
plain its theological emphases. 
However, several studies on Pentecostalism in other communities have con-
centrated on the sociological dimension almost exclusively and many have 
even cone 1 uded that Pentecostal i sm is the spontaneous result of psycho-
social; economic or cultural upheavals . This kind of reductionism has been 
largely the result of the uncritical use of 'functional-type' theories 
postu lated by sociologists of religion. 
Indian Pentecostalism, while it has to be examined within the complex con-
text of the South Afri can communi ty, cannot as we shall show, be ad-
equately explained by any of the prevailing 'functional-type' theories 
because these theories reduce religion to a sociological function. Since 
the functional theory has the effect of limiting the perspective on re-
ligion to such an extent that the basis of religion, that is, the relation 
between the individual and faith, is either belittled or ignored, it has 
been jettisoned in this thesis for an approach free of any deliberately 
formulated 'theoretical framework'. 
However, it is necessary to critically examine some of the more popular 
'functional-type' theories and the way they have been applied to the study 
of the Pentecostal movement here and el sewhere, so that by expos i ng the 
shor tcoming s of their application and the contradictions inherent in their 
assumptions, the approach adopted in this thesis could be clarified. 
II 
The functional theory 
The functional theory which makes any religious phenomenon a response to 
certain social; cultural; econor:lic or psychological stimuli, received its 
early formulation in the writings of scholars like Karl Marx; Emile Durk-
heim; Bronislaw Malinowski and Talcott Parsons. 
Durkheim argued that the relation between man and sacred things is the re-
lation betlieen man and society. Hence, the object of religious veneration 
~Ias society itself.! This means that rel igion served essentially to fos-
ter group solidarity. The lack of this feeling of solidarity (which re-
sults when individuals feel less secure in old groups) and the lack of 
consensus about norms and values which provide direction and mea ning in 
life, results in what Durkheim termed anomie, a state of 'normless-
ness' .2 
It follows that religion for Durkheim was assessed purely in terms of its 
usefulness in stabilizing the relationship between man and society. 
Mal i nowsk i and Parsons argued from exactly the same s t andpoi nt. The former 
claimed that religion promotes social solidarity by dealing with situ-
ations of emotional stress which have the potential to destabilize 
society.3 The latter argued that religion served as the means to allow 
intellectual and emotional adjustments and to handle uncerta inty. He 
called religion 'a tonic to self confidence,.4 
It is clear that for Durkheim, Malinowski and Parsons religion fulfills a 
strictly sociological function. The Marxists, however, have an economic 
not a sociological motif. For them religion and morality are viewed as 
determined solely by the state of the means of production. This is why 
Friedrich Engels, for example, could view Calvin's doctrine of 
predestination as a mere bourgeois expression which affirmed 'that in the 
commercial world of competition, success and failure does not depend upon 
a man's activity or cleverness, but upon circul:1Stances uncontrolled by 
him'.6 
III 
It was to refute this kind of economic determinism wh i ch maintained that 
capi tal i st i deo1 ogy or Protestant dogmas ori gi nated as a concomitant of 
the economi c structures, that Max Weber wrote hi s book The Protestant 
Ethic and the Spirit of Capitalism. He rejected the view that ideas are 
determi ned by economi c structures and argued for an ideal i st theory \'ihi ch 
asserts that economi c structures are determi ned by ideas. HOI-lever, in 
order not to make religion the result of economic upheavals or vice-versa 
Weber added, 'We have no intention whatever of maintaining such a foolish 
and doctrinaire thesis that the spirit of capitalism could only have 
arisen as the result of certain effects of the Reformation ... ,.7 
Obviously, while Heber assumes there to be very definite links between 
ideas and economi c structures, he himself preferri ng to accentuate the 
effect of the former on the 1 atter, he is very careful to qual ify his 
assumptions by pointing out that one cannot assume a direct causal 1 ink 
between the two which makes one the mere effect of the other. 
In recent years, however, a more sophisticated sociologically and anthro-
pol ogi cally conditi oned functi ona1 theory has emerged. Peter Berger and 
Thomas Luckmann maintain that religion builds, maintains and legitimates 
'universes of meaning' which are social constructions and therefore share 
the contingency of society and have to be constantly 1egitimated. 8 This 
emphas is on 're1 i gi on as meani ng' is reiterated by C1 i fford Geertz who 
believes that religious activity is one symbolic activity amongst others 
which acts as strategies for encompassing social situations. 9 A.F.C. 
Williams goes a step further when he claims that ne\'i religious movements 
are 'revitalization movements' which result when their predecessors have 
lost their ability to satisfy the needs of new social groups.1 0 
It is apparent that religion for several of these scholars is not seen and 
defi ned as a phenomenon 'i n-itself' whi ch r.lay have purely self-contai ned 
importance. Rather, religion is important only in so far as it is a func-
tion of sociology; anthropology; culture or econolTlY. The specif"ic defi-
nitions of religion adopted by Clifford Geertz and Thomas Luckmann amply 
illustrate this point. For Geertz, religion is 'a syster.l of symbols which 
IV 
act to establish powerful ... and long lasting ... motivations in men by 
formulating conceptions with such an aura of factual ity that . .. the 
motivations seem uniquely rea1istic'.1 1 For Luckmann religion is 'the 
capacity of the human organism to transcend its biological nature through 
the construction of objective, morally binding ... universes of meaning 
... consequently religion becomes not only the social phenomenon (as in 
Durl<heim) but indeed the anthropological phenor.lenon' .12 It is because 
thi s perspecti ve can only admi t rel i gi on to be the proj ecti on of one or 
other human phenomenon that the definition of religion is impoverished. 
These views relativise the nature of religion and individual commitment 
and ignore the r.lysterium tremendum et fascinans that Rudolf Otto observed 
existed at the heart of religious commitment. 13 
Furthermore, as Susan Budd rightly points out, religion in complex soc-
ieties is 'too intertwined with other forces and motives ..• for it to be 
considered as the functional theorists often do, an independent factor 
there' .14 t~oreover, whatever may be the case in a particular local 
situati on, soci 01 ogi sts attempt to theori ze about the causal re1 ati ons 
between socio-cultural and economic factors, and religion. 
Budd, like Weber, by pointing to the complexity of society implicitly un-
dermines the functional type theory, as theory, by questioning the logic 
that inheres in the direct causal relation that is assumed to operate be-
tween religion and society. It is in fact a completely illegitimate move 
to theorize about causal links between society and religion in general 
from specific examinations of local situations. 
J. Milton Yinger also criticises the functional theory when he points out 
that when one considers the effects of other factors which work alongside 
religion in performing a socially integrating function, religion can also 
be a 'disturbing and revolutionary element' within society.15 
By pointing to the revolutionary potential of religion, Yinger in fact 
questioned the a priori of the functional theory that religion helps in 
one way or the other to integrate, rna i nta in or compensate for soci a 1 
stability. 
v 
Despite these shortcomings, however, the 'functional' theory with several 
modifications has been almost consistently used in studies of 
Pentecostalism elsewhere, the most popular being 
(1) the social disorganisation theory; 
(2) the deprivation theory; 
(3) the 'deviant' or 'defective' psychological theory.16 
A cri ti ca 1 exami nati on of these theori es as they have been used t o study 
Pentecosta 1 i sm wi 11 show why these theori es do not adequately exp 1 ai n 
Pentecostalism. 
(1) The social disorganisation theory maintains that Pentecostal-type 
movements arise out of situations of extreme social distress like detrib-
alizations, culture clashes, natural catastrophes and conflicts with op-
pressive groups. 
In 1964 Nils Bloch - Hoell identified Pentecostalism with the process of 
industrialization and urban migrations. 17 A year later Malcolm Cally 
in hi s study of Pentecostal churches among West I ndi ans in Engl and also 
used the social disorganisation theory to explain conversion to Pentecos-
talism. l S 
In 1966 and 1968 Renato Problete and Thomas F 0' Dea, and C.l. d' Epinay 
applied Durkheim's concept of anomie to explain Pentecostalism among 
Puerto Rican immigrants in New York and among Chileans. While the former 
argued that anomi e resulted from the di srupti on of family and vi 11 age 
structures l9 , d' Epinay maintained that in the face of social anomie 
in Chile, Pentecostalism offered certainty of salvation and security 
within the congregation. 20 In his study of millenarian movements in 
the Third World, Peter Worsley asserted that movements such as Pentecos-
talism were the result of imperfect adjustments to the West.21 
In 1971 I.M. lewis in his study of groups in Africa that emphasise spirit · 
possession stated that' as long as they retain the support of oppressed 
VI 
sections of the community, ••. possessional inspiration is likely to con-
tinue with unabated vigour. This is the situation with Pentecostal move-
ments, and in the independent churches in Africa and America'.22 
G.C. Oosthuizen in the only other study on Pentecostalism among Indians in 
South Afri ca came to the same conc1 usi ons as di d Thomas 0' Dea and d' 
Epinay. He argued as Holt had done in the case of certain Holiness and 
Pentecostal sects in the USA23, that the emergence of Pentecostal 
churches was the result of culture conflict and social ma1adjust-
ments. 24 The social-disorganization theory appears also in the more 
recent studies of Pentecostalism done in 1979 and 1982. R.M. Anderson in 
his study of north American Pentecostalism explained ecstatic religion and 
glossolalia as the religion of the dislocated and despised. He points out 
that 'the more marginal and highly mobile such people are in the social 
order the more extreme will be their ecstatic response'.25 Steven 
Ti pton in hi s work on certai n Pentecostal sects in the USA, argued that 
these s_cts served in satisfying the upheavals of the 10wer-class.25 
The fact that Pentecostalism has spread rapidly among migrants, the dis-
located, the displaced and the socially disinherited is irrefutable. How-
ever, there appears to be no adequate explanation for the fact that it has 
also spread rapidly among sections of the community which can in no way be 
descri bed as soci ally 'di si nheri ted'. Thi sis another important poi nt 
against the causal argument since if the theory claims a direct and ne-
cessary connection between social disorganisation and Pentecostal-type 
Christianity, it ought not only to account for those Pentecostals who do 
not suffer social disorientation but it ought also to explain why only 
some of the socially disrupted become Pentecostals and not others. This 
criticism of course would apply to all the functional-type theories. 
2. The depri vat; on theory ho1 ds that Pentecostal i sm serves essenti ally 
to compensate for a social or economic need. As early as 1929 R. Niebuhr 
maintained that socio-economic deprivation gave rise to revivalistic-type 
re1igion. 27 J.M. Yinger was more specific in his analysis of the role 
VII 
of revivalistic religion maintaining that ecstatic re1igous experience was 
a temporary escape from the hardships and humiliations of 1ife.28 Thi s 
view found support in the studies of Charl es Glock (1964) and Toch (1965) 
both of whom c1ainled that Pentecostal-type religion compensates for imper-
fections in the social matrix.29 
In 1965 D. Aberle put forward a relative deprivation theory which defined 
deprivation as the negative discrepancy between legitimate expectation and 
actuality where deprivation is relative to expectation.30 
Recently, J.F. Wilson argued that Pentecostal groups, like ecstatic or en-
thusiastic movements, arise in 'constituencies where there is emotional 
deprivation', which, he adds, is 'most often among the lower and 10wer-
middle classes and often within marginal groups' .31 He believes that 
Pentecostalism offers 'pay-offs' to such groups in the form of an immedi-
ate affecti ve experi ence, in some manner shared wi th others'. 32 All i e 
Dubb, in his study of Nicholas Bhengu's Pentecostal church among the 
Xhosa, also spoke of similar 'pay-offs' .33 
The deprivation theory has also been criticised for ~ood reasons. V. Hine 
poi nts out that these thori es are based on the unproven assumpti on that 
political, economic and social rewards are more satisfying than religious 
ones.34 Furthermore, she argues that if participation in the Pentecos-
tal movement is to be explained in terms of relative deprivation then 
those in the movement who speak in tongues should be experiencing greater 
deprivation. She claims to have established no such corre1ation. 35 
Hine also found some evidence of occupational or status deprivation but 
she warns that 'it is important to stress the fact that a statistical cor-
relation of the type we have found is in no wayan indication of a causal 
relationship between the two. It may be said that relative deprivation of 
status or power ..• is associated with participation in the Pentecostal 
movement. It would not be correct to assume that power deprivation is 
causa1'.36 
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3. The psychological 'deviant' or 'defective' theory 
C. Daniel Batson and vLL. Ventis in a recent study criticised the view 
that maintains that an individual is free to choose only that type of re-
1 i gi on that hi s status in soci ety di ctated. 37 They added that a !:lore 
defensible view is that social influence and intra psychic processes such 
as perception, thought and personal needs interact in shaping an individ-
ual's experience' .38 
This kind of social psychological functional theory has given rise to 
several studies which regard Pentecostalism as the result of personality 
inadequacy or emoti onal insecurity or at worst devi ant psychology. For 
example J.B. Oman (1963}39 and Wayne E. Oates40 (1968) explained 
glossolalia as a form of regressive speech . 
Even more recently E. Mansell Pattison claimed that 'the rituals of gloss-
olalia and faith healing (serve) to reduce both cultural and psychological 
dissonance. Data from both rituals indicate that for most members (this) 
religious subculture is able to sustain their dissonant ideologies without 
ritual reinforcement. For a very few even such ritual reinforcement does 
not suffice. Rather than reli nquish their ideology, it would appear that 
such members experi ence emoti ona 1 
cogni ti ve coherence and they 
psychopathology' .41 
disintegration, they cannot maintain 
mani fest overt and disabling 
Paul Qualben appears to substantiate the preceding point by asserting that 
80% of those he had interviewed had experienced an anxiety crisis prior to 
such an experience. 43 However, Qualben's view is problematic also . His 
sample of twenty-six glossolalists was far too small to warrant a theory 
about Pentecostalism in genera1. 44 
In fact these psychological dissonance theories are fraught with proble!:lS, 
the main one being that several psychological tests for anxiety and neuro-
ticism which have been administered to groups of Pentecostals fail to show 
that these people are basically anxiety ridden. 45 L. Gerlach, in his 
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study of Haitan Pentecostals concluded froQ their apparent childlike trust 
in Christ and their love for each other that their attitude was 'a far cry 
froQ explanations based on cognitive dissonance theories, in which it is 
asserted that the primary Qotive for recruitment to a rel i gi ous movement 
is to find comrades to share one's misery and help (one) escape the real-
ization that (one) had made a mistake'. 46 
Rodney Stark has also rightly stated that 'there is no more elusive and 
value laden concept (to explain religious conversion or experience) than 
mental illness' .47 
The main criticisms of the disorganization; deprivation and psychological 
- di ssonance theories re-iterated; and a cl arifi cat; on of the approach 
adopted in this thesis. 
(1) As we have already mentioned, in explaining how one set of circul7I-
stances gave rise to Pentecostal movements, these theories fail to explain 
why many others in those same circumstances do not join the Pentecostal 
movement, especially since only a minority converted to Pentecostalism in 
the first place. 
Anderson raises this point when he says of Pentecostals in USA that while 
an understanding of the conditions of the working class as a whole brings 
us closer to an explanation of the Pentecostal movement, it does not in 
itself explain it, because only a relatively small proportion of them 
actually become Pentecostals. 48 
Gerlach also says that in voodoo-riddled Haiti relative deprivation cannot 
by itself be used to explain growth because many Haitans who are equally 
'deprived' do not join Pentecostalism and the relative deprivation theory 
cannot explain this difference in reaction. 49 
Furthermore, these corollaries of the functional theory cannot account for 
why people from a wide cross section of society join the same movel7lent. 
x 
Recently J.S. Cumpsty put forward the argument that changes in socio-cul-
tura 1 experi ence effect changes in' styl es' of theology and rel i gi ous 
practice. 50 He goes as far as to place Pentecostal-type religions in 
what he calls the paradoxical or 'irrational' stage of a society's socio-
cultural development. He points out that during this stage religion be-
comes a 'haven in the midst of chaos', that 'the irrational or paradoxical 
stage will last only as long as the chaotic or unacceptable quality of the 
socio-cultural experience remains ... which would not continue for long 
once the situation had changed save for individuals of a particular 
psychological type. 51 
Like Calley; Tipton; d' Epinay; Anderson and the findings of this thesis, 
D. Aeschliman in his study of independent movements in the Cape Flats also 
provides ample examples of Pentecostals being marginal 52, disinherited 
or soci a lly di sorgani sed, but none of these fi ndi ngs can be construed as 
proof of Cumpsty's model. The model fails to account for why the majority 
of the same society who had had the same socio-cultural woes did not join 
Pentecostal type movements nor does it explain why a great number who were 
reasonably satisfied 'until the evangelist came', and why people from the 
upper social classes also joined. 53 
(iil It is difficult to isolate the nature of deprivation or the state of 
disorganistion, devitalization or anxiety since there are very few com-
munities in the world who do not feel deprived or anxious in one way or 
another. 
Susan Budd correctly points out that 'the theory of relative deprivation 
resembles the theory of evolution by natural selection in that it is es-
sentially a convincing narrative rather than a testable proposition. Since 
probably all men feel some sort of deprivation about something, and the 
theory refers not to their objective situation but to how they feel, it is 
an ex post explanation. It would be possible to avoid this if we could 
predict that one type of deprivation would always result in a distinct re-
sponse, or predict the necessary level of deprivation that would produce a 
movement' .54 
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Any causal theory means in fact that gi ven the cause, the effect woul d 
necessarily follow. This means that whenever there is deprivation or 
social disorganisation the logical and necessary result will be Pentecos-
tal-type religion. But since this is clearly not the case (for large num-
bers of deprived people do not join and large numbers who are not deprived 
join) the very basis of these theories collapses completely. All that can 
be said is that certain correlations occur which are neither necessary nor 
sufficient for the formulation of a theory that would adequately explain 
Pentecostalism. 
(iii) The implications of confining a historical study to one or other of 
these theories is possibly best illustrated in M.W. Harrison's critique of 
the 1 i bera l-radi cal controversy in South Afri can hi stori ography; 55 
that is the controversy between those who cl aim that the theme of South 
African history is the interaction between peoples of diverse origins, 
languages, technologies, ideologies and social systems 56 ; and those 
who assert that it is rather the exploitative development of South African 
capitalism and the complementary proletarianization of the African 
masses.57 Against both these themes, Harrison warns that in a complex 
society which is constantly changing, to adopt one or other central theme 
or to adopt a theoretical framework of causal relations is to 'force the 
evi dence into the Procrustean bed of thei r al ready predetermi ned concl u-
sions ... '. Hence he adds, they are bound to write poor his-
tory' .58 
This is exactly our complaint against sociologists who having formulated 
their theory proceed to select their evidence to prove it. Thus theoreti-
ca 1 framework s when applied to re 1 i gi on or to conversi on often beg the 
question. 
In view of these considerations, we cannot view the relation between the 
socio-cultural upheavals and Pentecostalism within the South African con-
text as a cause-and-effect, linear relation. While the social implications 
of Pentecostalism may be discussed in detail, they must be viewed as ex 
post descriptions. Therefore social implications, which can only be dis-
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cussed in retrospect, must be distinguished from social causes. We can 
say, at most, that socio-cultural upheavals may have predisposed a section 
of the community to Pentecostalism where such upheavals may have acted as 
a praeparatio evangelica. 
It is only because we distinguish between 'cause' and 'implication' that 
we are indeed free to examine the socio-cultural context of Indians in 
order to descri be the type of Chri sti anity that best coped wi th these 
crises and how it must change in order to minister to a community in 
flux. 
This thesis in eight chapters aims to 
1. place Indian Pentecostalism in historical perspective; 
2. enquire into the Sitz-im-Leben (living situation) of Indian Pentecos-
talism; 
3. study the rise and development of Indian Pentecostal churches during 
the urbanization of this community in the 20's and 30's; 
4. enquire into the social impl ications of these churches within this 
communi ty; 
5. document the emergence of Pentecosta 1 groups in the 60' sand 70' s 
when, under the Group Areas Act, Indians had to evacuate the cities 
and move into Indian settlements; 
6. trace the course of institutionalization and denominationalization of 
Indian Pentecostal churches ; 
7. examine Indian Pentecostalism within its changing religious context 
and 
8. study and evaluate the main theological tenets of this movement. 
The salient features of each chapter and our conclusions are listed under 
'summary and significance' which appears after each of the first seven 
chapters. Our theological conclusion s appear in the body of chapter 8. 
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Note on the gathering of oral tradition 
Since Indian Pentecostals have generally not, thus far, committed their 
thoughts to writing, existing written sources were either 'borrowed' from 
overseas, especially American-Fundamentalist writings, or were those of 
the white mi ssionaries of some of these movements. The best examples in 
this connection are the writings and magazines published by the late Pas-
tor J.F. Rowlands of Bethesda. 
We have taken very seriously the task of gathering the large body of rich 
oral tradition that was available. The author collated his materials per-
sonally in extensive interviewing and in discussions with the early 
leaders and foundation members. This work was done timely, as many of 
these persons are aging and since our interviews with them some have died. 
Information gathered in this way was checked and re-checked against other 
oral sources and against 
1 atter included letters, 
those written sources which are available. The 
old church bulletins, 
pamphlets, handbills, minute books and newspaper 
magazines, newsletters, 
reports. The author made 
copious notes during more than 500 worship services, cottage meetings, 
open-air preaching and memorial services which he attended. Over 300 Pen-
tecostal testimonies, some 130 sermons and about 120 of the most popular 
songs and choruses sung at these services were studied. 
Most of the interviews were recorded on tape; the rest were either mimeo-
graphed or remain in note form from which representative ideas and typical 
statements are cited within inverted comas in the text. Certain experi-
ences or incidents which help to illustrate Pentecostal thinking and life-
style are also 9iven in this way or sometimes placed in footnotes. It was 
not practicable for reasons of limited space to refer to such details more 
fully. 
Some of the i ntervi ewees preferred to rema i n anonymous; especi ally those 
pastors who gave information about problems in their congregutions or at 
their headquarters. In other instances the name of the informant is cited 
in footnotes and the date of the interview and details about the informant 
appear in the bibliography under 'oral information'. 
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Thus we are able to offer here for the first time a documented history of 
many of these Pentecosta 1 groups. especi a 11y of the sma 11 er independent 
ones. Professor Oosthuizen wrote about 18 groups; our research has un-
covered over 50, many of these only emerged after the publ ication of his 
book. 
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CHAPTER 1 
AMERICAN AND SOUTH AFRICAN ROOTS 
In order to place South African Indian Pentecostalism in historical pers-
pective it will help to preface our study with a very brief survey of the 
development in thought that occurred, in north America, from Methodism to 
the 'Holiness Movement' and then to Pentecostalism. Then we shall proceed 
to make certain observations on the early South African rooting of the 
movement. 
These enquiries into the antecedents of Pentecostalism among the Indians 
are made on the basis of an important fact: the Indian Pentecostal ex-
perience has been markedly influenced, often unconsciously, by Pentecos-
talism in the USA. Not only are there formal connections with north 
American Pentecostal Churches, but their doctrinal emphases are those that 
had been shaped and crystallised in the Pentecostal revivals in the USA at 
the turn of this century. Moreover, the American Pentecostal movement has 
i nfl uenced happeni ngs on the loca 1 scene by its cons i stent export of 
literature, guest evangelists and preachers, music and films, hymns and 
choruses, and evangelistic technique. The last mentioned includes, for 
example, tent meetings and healing services after the Oral Roberts model, 
and camp gatherings in the north American 'holiness' and Pentecostal pat-
tern. 
1. THE AMERICAN BACKGROUND 
1.1 Methodism and the holiness movement: the second experience 
The Pentecostal movement was a direct offshoot of the hol iness movement 
which in turn had grown out of Methodism in north America. 1 
John Wesley's teaching on 'entire sanctification' laid the basis for the 
Methodist doctrine of 'perfection' which became the cornerstone of the 
theology of holiness churches. Sanctification was considered a 'second 
blessing' 
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subsequent to regeneration, a 'definite and instantaneous' work of 
grace. 2 Wesley referred to this doctrine of 'entire sanctification' as 
'the ground depositum of Methodism' . 3 Conversion was described as the 
occasion of the justification of the believer whereby his 'actual sins' 
were forgiven. Perfection, on the other hand, was the experience of elim-
inati ng 'inbred sin', the 'residue of sin within' resulting from the Fall. 
This 'second blessing' freed the believer of this 'residue'.4 He wrote 
once, 'I am at my wits' end with regar d to two th i ngs - the church and 
perfectionism ' . He feared that 'the Methodists will drop them both'.5 In 
the last year of his life he wrote, 'If we can prove that any of our local 
preachers ••. speak against it (i.e. perfectionism) let him be a local 
preacher or leader no longer (he) cannot be an honest man'.6 
The pioneering Methodist ministers in north America were deeply committed 
to this doctrinal conviction.? Men like Thomas Webb, Francis Asbury and 
D. Jarrett strongly emphasised perfectionism at the beginning of north 
American Methodism. 8 Furthermore, the early years of its rapid growth of 
north American Methodism witnessed revivalistic outbreaks and ecstatic 
worship not unlike those found in the later Pentecostal Movement. 9 For 
example, the Cane Ridge camp meeting in Logan County, Kentucky in 1800, 
and the Bourbon County meeting a year later, evidenced extreme enthusiasm, 
ecstatic worship, falling, trances, jerking and dancing. lO There were 
examples of glossolalia as well 11 but at this stage glossolalia 
appears as merely ~ among the other gifts of the Spirit. 
By the mid-1850's the revival had lost its vigour. 12 Even the efforts 
of the revivalist, Charles Finney, who had preached from the early 1830's 
to 1843, had not been able to prevent this religious ebb. 13 
After the ci vil war, the scene of a fresh outbreak of revi val shifted to 
the south14 which because of its social struggles had been virtually 
unaffected by the holiness movement prior to the war .15 The call by 
many Southern Baptists and Methodists for the camp-meeting-style religion 
to counter the 'general inertia of the times'16 led to the founding of 
'The National Camp Meeting Association for the Promotion of Christian 
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Holiness' on June 13, 1867. 17 
This Association's first endeavour was to plan for the following year a 
camp meeting at Vineland, New Jersey, to which all who were committed to 
holiness concerns, irrespective of their denominational affiliation, were 
invited. It was envisaged that those who attended would 'realise together, 
a Pentecostal baptism of the Holy Ghost' ,18 a description which passed 
into common usage in later Pentecostal circles. 
The camp meeting at Vineland, ~Iew Jersey, held in July 1867, marked the 
beginning of the 'modern holiness crusade'. Vinson Synan, in his well 
documented History of the Holiness-Pentecostal Church in the USA, sums up 
the influence of this meeting thus: 'little did these men realise that 
this meeting would eventually result in the formation of over a hundred 
denominations around the world and indirectly bring to birth a "Third 
Force" in Christendom, the Pentecostal Movement'.19 
Many more holiness associations sprang up rapidly in Georgia, New England, 
Iowa20 and elsewhere. In north Georgia alone two hundred members and 
40 ministers of the Methodist Church claimed to have received their sanc-
tification as a 'second blessing'.21 
During the 1880's the presence of this strong holiness group within the 
Methodist church in the USA created much tension. 22 They established 
themselves as a kind of ecclesiola in ecclesia through their self-deter-
mined procedures, their own independently financed assets and their own 
publishing houses. 23 Serious administrative problems resulted. 24 
In 1894 at the General Conference of the Methodist Episcopal Church, 
South, the matter came to a head. 
The following excerpt from the Journal of the Conference puts the case 
for the Methodist orthodoxy: 
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••. there has sprung up among us a party with holiness as a 
watchword; they have holiness associations, holiness meetings, 
holiness preachers, holiness evangelists and holiness property. 
Religious experience is represented as if it consists of only 
two steps, the first step out of condemnation into peace and the 
next step into christian perfectionism. The effect is to dis-
parage the new birth, and all stages of spiritual growth from 
the blade to the full corn in the ear .•• We do not question the 
sincerity and zeal of these brethren; we desire the church to 
profit by their earnest preaching and Godly example; but we de-
plore their teaching and the methods in so far as they claim a 
monopoly of the experience, practice the advocacy of holiness 
and separate themselves from the body of ministers and 
disciples. 25 
Leoni des Rosser, editor of the South Methodi st Revi ew, puts the case for 
the other side: 
Let all opposers of these associations ••• show their errors, 
excesses and evils, or withdraw their opposition; for in 
opposing them they oppose Methodism, .•• for Methodism itself a 
great holiness association, was organised in the Church of Eng-
land.26 
The attitude of the General Conference generated hereafter a spirit of 
'come-outishness already prevalent in a latent or subdued form'.27 
Never before in American history were 'so many churches founded in so 
short a time'28 as holiness leaders were pressed into deciding whether 
or not to remain in the Methodist Church. 29 
Among the first to leave were Angeles Phinea Bresee and J.P. Widney who in 
1895 organised the nucleus of what was to be the largest holiness church 
in America , the 'Church of the Nazarene'.30 This church did not join 
the Pentecostal movement but later became one of the 'first bastions' of 
anti-Pentecostal thought. 31 It dropped the word 'Pentecostal' from its 
5 
original title in order not to be confused with the ' tongues-move-
ment'.32 In South Africa, the Church of the Nazarene has gained a 
following among all races and has also maintained a distance from the Pen-
tecostal movement. 
1.2 The experience of holiness becomes synonymous with the baptism of 
the Holy Spirit but separate from the work of sanctification 
Within the Iowa Holiness Association a Methodist minister, Benjamin Hardin 
Irwin, entered into controversy with the Association regarding the nature 
of the 'second blessing' .33 He had been influenced by John Fletcher 
who had spoken of a 'baptism of burning love' as an experience following 
upon sanctification which was synonymous with the 'Baptism in the Holy 
Ghost and Fire' . 34 Not only did this depart from the Wesleyan doctrine 
of perfection it now postulated a 'third experience'. While the holiness 
movement generally accepted the 'second blessing' of Wesley to be the 'ex-
perience of baptism in the Spirit', it did not recognize this 'third ex-
perience' of Irwin. 35 
In 1895 Irwin left the Iowa Association to found the 'Fire Baptised 
Ho1 iness Church' 36 which represented the more extreme type of holl ness 
expression : emotional worship, trances, jerks and speaking in 
tongues. 37 Irwin insisted that the baptism of the Holy Spirit followed 
and was distinguishable from sanctification. His view created, says V. 
Synan, ' the climate of thought and doctrinal interpretation that produced 
the Pentecostal movement of a few years later'.38 Certainly Charles 
Parham, the patriarch of the Pentecostal movement, was not only acquainted 
with Irwin's church but is on record as having been impressed by its 
teaching. 39 Irwin taught that being Holy (attaining Perfection) was a 
distinguishable experience from that of Baptism of the Spirit. Thus, 
whether sanctification was perceived as an instantaneous work (the 
Methodist holiness position) or a continuous work (the Baptist holiness 
pos i tion), Baptism of the Spi ri t was now taken to be an experi ence 
following upon the attainment of holiness. 
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Furthermore, Irwin, under the influence of the writings of John Flet-
cher 40 began the use of nomenclature such as 'baptism with fire', 
'full dispensation of the Spirit', 'baptised with the Holy Ghost' and 
'Pentecostal glory of the church' that later passed into the common 
vocabulary of Pentecostals. 
1.3 The Pentecostal stance: glossolalia as initial and conclusive 
evidence of the baptism of the Spirit 
Glossolalia featured strongly in the meetings of Edward Irving (1831) and 
D.L. Moody (1875), and during the Welsh Revival (1904), as well as in 
holiness meetings. 
Largely through the teaching of Charles Parham, a Methodist minister who 
left that church in 1895, glossolalia became a distinguishing feature of 
Pentecostal belief and experience41 but because he was later dis-
credited, some have, without warrant, denigrated his role claiming that 
Pentecostalism is a 'movement without a man'.42 
In October 1900, Parham instituted the 'Bethel Bible School' near Topeka 
which ran for one year. 43 At the watchnight service on December 31 of 
that year, a student named Agnes N. Ozman is reported to have spoken in 
fluent Chinese after Parham prayed for her with the laying-on-of-
hands44• This event is commonly regarded as the beginning of the 
Pentecostal movement. 45 
Parham held that glossolalia was the initial evidence of what some 
holiness movements called 'entire sanctification' and others, the 'third 
experience' that followed regeneration and sanctification. 46 He taught 
also that 'tongue-speaking' should be a part of 'normal worship rather 
than a curious by-product of religious enthusiasm'.47 
In 1905 Parham moved his Bible School to Houston, Texas, where W.J. Sey-
mour, the leader of the Asuza Street Revival, became a student of Par-
ham. 48 Parham had to make special arrangements for him to attend 
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the school outside normal hours since in the south a negro could not be 
formally admitted to a white institution. 49 
1.4 The Azusa Street Revival: the Popularising of the Pentecostal Stance 
On his return to Los Angeles, Seymour, influenced by Parham's teachi,ng on 
Spirit Baptism, ran into trouble with the Church of the Nazarene: When he 
claimed that glossolalia was the initial evidence of Spirit Baptism, he 
was promptly turned out. 50 An abandoned building at 312 Azusa Street 
in Los Angeles now became the home of the congregation that had gathered 
around Seymour. 51 
The revival that broke out in this congregation attracted the interest of 
a large section of the north American public. 52 Here men and women, 
black and white, could sing and preach, shout, weep, dance, fall into 
trances, speak in tongues and interpret them in English, 'as the Spirit 
moved them'.53 
At one stage of this revival, Seymour consulted Parham, whom he considered 
his 'Father in the Gospel of the Kingdom' ,54 on how to handle 
emotional excesses. 55 Seymour even attempted, though unsuccessfully, 
to play down glossolalia in the services. 56 
Eventually Parham himself visited Azusa Street but the church rejected his 
preaching against fanaticism and he was asked to leave. 57 The 
resulting rift in friendship between Seymour and Parham was never healed 
and for the rest of his life Parham denounced the Azusa Street 
meetings. 58 
Nevertheless the Azusa Street revival influenced many other revivals 
throughout the country. 'In latter years anyone who was an "Azusa 
recipient" (f .e. of the Spirit) was looked upon in awe and was covered 
with an aura of respect and "glory" by their co-religionists. The list of 
"pilgrims" to Los Angeles eventually became a veritable honor roll of 
early Pentecostal leadership'.59 Although glossolalia and other 
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charismata were known before their appearance in the Azusa congregation, 
Azusa popularised the notion that these were what set Pentecostalism 
apart. 60 Hence, 'directly or indirectly, practically all of the 
Pentecostal groups in existence can trace their lineage to the Azusa 
mission' . 61 
1.5 North American Pentecostal Churches with work in South Africa: their 
link with Azusa Street 
1.5.1 The Pentecostal Holiness Church 
Having been tried and cautioned for preaching the doctrine of entire sanc-
tification, the Rev. A.B . Crumpler left the Methodi st Church with a size-
able number of followers 62 and in 1900 formed the 'Pentecostal 
Holiness Church' in Fayetteville, North Carolina. 63 
One of the preachers in this newly formed church, G.B. Cashwell, had 
visited Azusa Street where, after Seymour prayed for him, he received his 
' Pentecost'.64 Cashwell then introduced this message to the south by 
establishing, in an abandoned warehouse at Dunn, North Carolina, what 
became the south-eastern counter-part of Azusa. 65 
The meetings which began in December 1906 were well attended by ministers 
from the Fire-Baptised Holiness church; the Pentecostal Holiness Church 
and the Free-Will Baptist Church. On June 5, 1907 J.H. King, a former 
Methodist minister ,66 replaced the discredited Irwin. 67 At first 
King was sceptical about Cashwell's doctrine of 'tongues', until in 1907 
he himself had such an experience. 68 Crumpler, on the other hand, op-
posed this new doctrine which was already influencing his church . 69 
A controversy arose within the Pentecostal holiness Church between Cash-
well's 'Pentecostal party' and Crumpler's 'anti-pentecostal' pa r ty which 
was only resolved by Crumpler's resignation.70 Three years later the 
Fi r e- Baptised Holiness Church and the Pentecostal Holiness Church formally 
amalgamated under the latter name,71 and expanded still 
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further when N.J. Holmes' 'Tabernacle Pentecostal Church' of South 
Carolina joined it. N.J. Holmes had also received the Pentecostal message 
from Cashwell. 72 
1.5.2 The Church of God, Cleveland 
While 'Pentecostal' or 'Holiness' featured in many of the names of the 
Holiness churches, 'Church of God' was the most popular. It featured in 
about two hundred church names which had sprung up between 1BBO and 
1923. 73 The three largest and most influential of these were 'The 
Church of God, Mountain Assembly, Kentucky' which was started by five ~ap­
tist ministers 74 ; the 'church of God in Christ' which became the 
largest negro Pentecostal church in the world and the second largest Pen-
tecostal church in north America 75 ; and the 'Church of God, Cleveland' 
which is of direct importance for our study. 
Three self-proclaimed evangelists who had ties with Methodist and Baptist 
churches in 1896 reaffirmed the holiness doctrines and started what became 
known as the 'Shearer Schoolhouse Revival' .76 A reactionary Methodist 
and ~aptist clique destroyed their place of worship and the congregation 
regrouped in the home of W.F. Bryant 77 who together with R.G. Spur-
ling, a former itinerant Baptist preacher, became the pastors.78 The 
growth of this church received a boost when A.J. Tomlinson, a holiness 
preacher, joined it in 1903. 79 
At the first General Council meeting of the leaders of this Church, foot-
washing was raised to the level of a sacrament and the use of tobaccq was 
condemned. 80 In 1907, the name of this denomination, 'The Holiness 
Church at Camp Creek', was changed to the 'Church of God, Cleveland'. Its 
polity was a compromise between congregational and episcopal models B1 
and Tomlinson was appointed general overseer. 
Through Cashwell, Azusa Street also had an influence on this church. 
During 1906-1909 Cashwell undertook mission tours to the South82 
holding revival campaigns in Memphis and Birmingham. At these meetings 
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H.G. Rodgers and M.M. Pinson, former Methodist ministers, who later were 
to found 'The Assemblies of God', spoke in tongues. 83 In June 1907 
Tomlinson heard M.M. Pinson and others 'speak in tongues' in Birming-
ham84 and he invited Cashwell to Cleveland. 85 Cashwell preached in 
his church on Sunday January 12, 1908 on the subject of Pentecost and it 
is reported that 'in a heap on the rostrum... at Cashwell's feet 
Tomlinson received his Pentecostal experience' .86 In this way the 
Church of God, Cleveland, entered the Pentecostal movement. 
1.5.3 The Assemblies of God 
In 1908 two Pentecostal preachers, E.N. Bell and Howard Goss, led a splin-
ter group out of Parham's Apostolic Faith Mission. 87 This group joined 
H.G. Rodgers, one of Cashwell's converts, in the 'Church of God in 
Christ'88; a merger which involved 352 white ministers. The 
amalgamation was finalised in June 1913. 89 
In that same year M.M. Pinson, also Cashwell's convert, together with E. N. 
Bell, decided to form a separate white denomination on a nation-wide 
basis . 90 A General Council was convened in Hot Springs, Arkansas in 
April 1914 at which M.M. Pinson gave the keynote address. 91 The new 
denomination was called the 'Assemblies of God' and this council adopted a 
creed that included an article concerning speaking in tongues as initial 
evidence of Spirit baptism and an article on entire sanctification as a 
progressive rather than an instantaneous experience. In this regard the 
Assemblies of God represented a 'baptist' type of Pentecostalism (i .e. 
progressive sanctification) while the older Pentecostal churches were of 
the 'Methodist type' (instantaneous sanctification).92 Furthermore , it 
remained predominantly a white church while the 'Church of God in Christ' 
became after 1914 increasingly black.93 
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1.5.4 The Unitarian Movement 
At a camp meeting in Los Angeles, an evangelist, R. E. Alister , gave the 
sermon in which he mentioned in a casual reference that the trinitarian 
formula 'Father, Son and Holy Spirit' was not used in the early chur-
ch. 94 Frank J. Ewart, who by 1913 was one of the leading Pentecostal 
ministers on the West Coast of the USA, immediately took issue with Alis-
ter. This led to a controversy that was to influence greatly a large sec-
tion of the Pentecostal movement . 'Unknowingly, evangelist Alister had 
fired a shot that would resound throughout the movement within a 
year ' .95 Ewart maintained that there was only one personality in the 
Godhead - Jesus Christ - the terms 'Father' and 'Holy Spirit' being only 
'titles' used to describe Christ's person and that the Council of tlicaea 
had fostered an error .96 Glen A. Cook , an Azusa veteran, agreed with 
him. 97 Both Ewart and Cook were then re-baptised in the name of Jesus 
only . 98 
The Churches of God and the Pentecostal Holiness Churches remained un-
affected by this . unitarianism99 but it seemed at one stage that the 
Assell'blies of God would be over-run by it. 100 In October 1916 , the 
issue came to a head at the 4th General council of the Assell'blies of God. 
Although Bell led the trinitarian side to victory, the Assell'blies of God 
lost 156 of its 585 ministers and over 100 of its congregations. 10l 
The defectors regrouped under the name 'Pentecostal Assemblies of the 
Wor l d' and remained inter-racial until 1924 when the white ministers left 
to form what later became the 'Pentecostal Church Incorporated' 
(PC I) 102 mai ntai ni ng that the 'mi xture of races prevented the 
effective evangelisation of the word'.103 The PCI later merged with 
the 'Pentecostal Assemblies of Jesus Christ' which had formed in 1913. The 
new body called itself 'The United Pentecostal Church ' (UPCl and became 
the largest unitarian Pentecostal denomination in the United States. By 
1936 the UPC had 245 churches. 104 The 'Pentecostal Assemblies of the 
World ' continued as the largest negro unitarian gr oup i n the 
USA . 105 
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2. THE SOUTH AFRICAN BACKGROUND 
2.1 The holiness movement within the Dutch Reformed Church 
A holiness revival broke out in a section of the Dutch Reformed Church in 
the mid-1800's,106 A conference to discuss 'holiness concerns' was 
held at Worcester in 1860 and at this conference reference was made to the 
holiness revivals that were occurring in the USA,107 
At the forefront of these events was Andrew Murray, minister at Worcester 
at the time and 1TIJderator of the Dutch Reformed Church in 1862. 108 
He was deeply influenced by the holiness preachers, Moody, Boardman, 
Smith, Stockmayer and Miss A von Wattenwyl, knew many of them personally 
and kept himself informed of the developments of the overseas 
revivals. 109 Murray was also president of the holiness 1TIJvement in 
South Africa for twenty years,110 
Murray's holiness position is most clearly discerned in his understanding 
of the 'second experience' and his preoccupation with divine healing, He 
distinguished between regeneration and the 'indwelling of the 
Spirit',lll For him the former was that work of the Spirit by which 
'He convinces of sin' while the latter 'opens up a wonderful prospect of 
holiness and blessedness',1l2 He maintained that the 'difference 
between the bare knowledge of His presence and His full revelation of the 
indwelling Christ in His glory, is due either to ignorance or unfaithful-
ness',1l3 The work of regeneration is a gift of God but the 'indwel-
ling Spirit' is 'received and possessed only as far as the faith of the 
believer reaches',114 He also maintained that the two conditions for 
the indwelling Spirit were 'absolute surrender' and prayer. He wrote that 
the 'complete surrender of the whole heart and life' is a prerequisite as 
much as prayer ,115 In prayer one 'yiel ds oneself with the same 
passionate love, to all his commandments',ll6 In his own experience 
Murray witnesses to having reached a point in his ministry when he had 
deemed it necessary to strive after this 'something better than even the 
new nature' , 117 
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~lurray's other 'holiness' tendency was his enphasis on divine healing. His 
writings on the subject are full of examples from overseas of miraculous 
healings. 1l8 Indeed, Murray testified to having been divinely healed 
himsel f .119 
This 'holiness' stance of Murray, however, should be distinguished fron 
the later Pentecostal movement in this country which insisted on glos-
solalia as evidence of Spirit baptism. vJhile ~1urray held to a 'two ex-
perience' belief, he stated in his Spirit of Christ that 'The question 
will be asked, how these two parts of the Divine promises are fulfilled? 
Simultaneously or successively? The anSI'ier is very simple: From God's side 
the two-fold is simultaneous. The Spirit is not divided,.120 
Furthermore , when overt charismatic tendencies like shuddering, fain-
ting,121 and rowdiness122 appeared during his services he 
tried, though \'lith 1 ittle success, to steer his r.1embers c lear of such 
enthusiasr.1. 123 
Murray's preachi ng on the 'second experi ence' and heal i ng shoul d not be 
considered the precursor of South African Pentecostalism as W. Hollenweger 
intimates. 124 The Methodist Church, which had already had by the 
middle of the 19th century a strong presence in South Africa, had held to 
a theological position that had accepted Wesley's idea of entire 
sanctification, and \'las al so not unl ike the position adopted by t~urray. 
Murray, however, did instil a strong holiness cor.mlitment in his pupil P.L. 
le Roux \'Iho later car.1e under the influence of many other persons before he 
became a 'Pentecostal'. 
Petrus L. le Roux \'las Murray's student125 at the Dutch Reformed 
Church mi ssi ons coll ege at Well i ngton.l 26 t4urray had encouraged him 
to do missionary work ar.lOng Zulus,127 had taken part in his 
ordi nati on in 1893 as Eerwarde128 at Wakkerstroor.1 (Eastern Trans-
vaal), and had been his confidant and adviser during the controversies 
which eventually led to his leaving the Dutch Reformed Church. 129 
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At Zion's Kerk in Wakkerstroom,130 Le Roux's preoccupation with 
divine healing was deepened through his friendship with a Pietist Swiss 
immigrant, Johannes BUchler. 131 BUchler, a self-appointed preacher, 
had founded a church in Johannesburg in 1895 132 where he ' greatly 
emphasised faith healing in his preaching. 
Le Roux and his wife, after contact with BUchler, deci ded not to use 
medicines again. This prompted the local missions committee, 
of mainly Boer farmers, to object to the dissemination of 
(i .e. divine-healing) among the African adherents 
Mission. 133 
a committee 
these ideas 
of the 
In the face of this controversy Andrew Murray did not condemn Le Roux's 
friendship with Biichler 134 but suggested to him a different place of 
service: 'It may be that as we persist to proclaim this truth (i.e. 
healing) the Lord opens to us the way to another sphere of work . Perhaps 
to the native compounds with the liberty there to preach what we regard as 
right. Or elsewhere, in some place which we do not know'.135 
BUchler and Le Roux had also shared their admiration of the faith healer 
J.A. Dowie of Chicago,136 to whose paper Leaves of Healing, Biichler 
had introduced Le Roux. 137 
2.2 Zion in South Africa 
John Al exander Dowie (1847-1907), of Scottish and Australian descent 
settled in America and founded 'the Christian Catholic Apostolic Church' 
in 1896 at Zion's city, near Chicago. 138 He was in the mainstream of 
the hol i ness movement of the time and even later di d not go over to the 
Pentecostal movement. His healing campaigns attracted much atten-
tion. 139 Together with divine healing, the three-fold immersion and 
the doctrine of the 'imminent return of Christ' were his main theological 
emphases. 140 For our enquiry, it is interesting to note that Dowie 
also influenced Charles Parham, the first man to isolate glossolalia as 
the initial evidence of Spirit-Baptism (cf. 1.3).141 Before opening 
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his Bible School at Topeka, Parham had travelled to Chicago to hear 
Dowie. 142 
In 1898 Buchler began to correspond with Dowie and started holding divine-
healing services in white homes in Jeppestown, Johannesburg. 143 At 
the invitation of Dowie, he visited Zion City, Chicago only to be 
'repelled ••• (and) sickened by the sycophantic cult encouraged by 
Dowie'.144 He openly challenged Dowie and this led to an irreparable 
rift. On his return to Johannesburg in 1903, Buchler changed the name of 
his church to 'Apostol ic Faith Mission' in order to avoi d any confusion 
with Dowie's 'Zion's City'145; Buchler's choice of name, as we shall 
see, proved portentous. 
Le Roux on the other hand became more attracted to Dowie's interpretation 
of holiness with its distinct emphasis on divine healing. His convictions 
placed him in a dilemma regarding his position in the Dutch Reformed 
Church. This is most clearly reflected in his scribbled sermon notes (in 
Afrikaans and Dutch) that he had jotted down on the envelope of a letter 
from Andrew Murray. These notes clearly indicate some of the theological 
issues he was concerned with at this stage: 
A Testimony of Blessing 
1. A Searcher for the Truth 
Rev. A.M. Powerless of preaching. Devotion. There is ••• 
2. Baptism-Spurgeon = Ds Retief 
True baptism, Immersion of the faithful 
3. Divine Healing-medicine. Use of water 
Buchler 
Thirst after light. Jesus, the Lord of Healing for the sick. 
Blessing, purification, health 
Full Assurance 
4. May I preach this thing? Yes- Full blessedness comprises deliverance 
of Spirit, soul and body. Christ/Bore sins, sickness also. 
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5. What Rev. A.M. says in his letter, our church won't take this. 
You must resign. 
6. Zion of Dr. Dowie founded for this very purpose. Publication Leaves 
of Healing. I must go there. No other chance for me. Already for 
(tool long have I beheld this. My sin-I have been obeying men more 
than God . 
Consequences: (al Deter i oration in the congregation 
(bl Illness in the home146 
Although his letter of resignation was dated 10 October 1900147 the 
local Dutch Reformed Church hoped the matter would rest until after the 
war. 148 Since, however, Le Roux continued preaching his new message, 
the local Missions Committee 'tried' him in October 1901 on the four is-
sues taught by Dowie of Chicago namely repudiation of doctors and medi-
cines; meat-eating; tobacco and infant baptism. 149 Le Roux agreed 
wi th Dowi e on all four doctri nes. While in the precedi ng notes both 
'divine healing' and 'baptism by immersion' feature, during the controver-
sy the main issue shifted from 'divine healing' to whether or not Le Roux 
accepted 'infant baptism'. In deep anguish150 Le Roux left the Dutch 
Reformed Church in March 1903. 151 
In spite of open ostracism from local Boers 152 , the Le Rouxs con-
tinued in Wakkerstroom for the next five years as missionaries of 
Zion. 153 During this time le Roux continued his correspondence with 
Dowie from whom he also received some financial help.154 
On April 22, 1903, Dowie sent Daniel Bryant to superintend Zion's ac-
tivities in South Africa. l5S During Zion's first baptismal service, 
which took place in the Snake River at Wakkerstroom, he baptised Le Roux 
and his wife by three-fold immersion. l56 Le Roux \~as appointed an 
'elder' in the Zion church under Bryant but still functioned from Wakker-
str oom, which he had only left for a ten month period in 1906 to look 
after the Zion church's interest in Johannesburg while Bryant was 'away on 
a recruiting tour in the USA.l57 
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In the meantime Dowie's church in Chicago was undergoing up-
heavals. 1S8 W.G. Voliva,lS9 who subsequently succeeded Dowie, 
was among those within the church who opposed him. 160 Dowie's 'high-
ly individual personality seems to have taken on delusions of 
grandeur' .161 He now claimed to be Elijah the Restorer.l 62 The 
Los Angeles Times in April 1906 called him a religious 'fakir' and a 
'colossal humbug'. Before his death that same year he had been written off 
as a lunatic. 
Thereafter Zion city split into six independent churches. 163 In 
South Africa 8ryant had also broken away to form his own 'Grace Missionary 
Church'.164 Le Roux remained in the Zion Church. 165 
2.3 'Zion' gets its 'Pentecost' 
The arrival of 4 missionaries in South Africa on May 15 1908 saw Zion, 
which until now had been a typical holiness church, receive the Pentecos-
tal message. They were John G. Lake (1870-1935), Thomas Hezmelhalch, r~iss 
Sackett and A. Lehman, who had been to South Africa before and could speak 
Zulu. 166 
At one time Lake had been an elder in Dowie's church in Chicago where he 
acquired deep convictions regarding divine healing claiming that his wife 
also had been miraculously healed.167 Nevertheless, he had become 
di senchanted wi th Dowi e and had separated from hi m. 168 I twas 
probably towards the end of 1906 that he received · his 'Pentecostal 
experience'169 for soon after, in April 1907, he sold his insu~ance 
business and together with Hezmelhalch who had sold his farm, prepared to 
go to Africa as a missionary.170 
Although Lake had known Bryant,lll who had invited him to South 
Africa,l72 he did not meet him on his arrival in this country. Both 
had passed each other on the high seas. 173 
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Lake's party began its work among Africans in Doornfontein. Whites 
attended their meetings out of curiosity and many joined this new 
congregation. In a short while a hall was hired to hold audiences of 
almost 1000 each night. 174 Hea1ings seem to have been the singular 
attraction and reports of these meetings contain instances of miraculous 
happenings, hea1ings and glossola1ia. 175 
Having grown in size this congregation took over the Zion 
Tabernac1e 176 in Bree Street, Johannesburg177 which belonged 
to the South African branch of Dowie's church, the 'Apostolic Faith Church 
in Zion' .178 Several hea1ings and conversions of hooligans and 
drunkards are reported to have taken place at the Tabernac1e.l 79 In 
this way ex-Dowie followers started a revival in a 'Dowieite 
congregation'.180 Zion's deficiency, they judged, was that it did 
not preach 'Pentecost'.181 
BUchler stood aloof from this Pentecostal group,182 but Le Roux was 
won over soon after Lake's arrival, in July 1908. 183 Le Roux claimed 
to have had a divine message which influenced his acceptance of 
Pentecost. 184 He left Zion and joined Lake's church. 18S 
There was great confusion in the Zion congregation at Wakkerstroom after 
Le Roux had left it. B. Sundk1er points out that much of the crisis 
experienced by African Zionists was directly or indirectly connected with 
Le Roux's departure. 186 A number of secessions eventually took place 
which led to the emergence of several black independent 'Zionist' 
churches. 187 However, 
Pentecostal faith 188 
Pentecostal church. 189 
a great number also followed Le Roux into the 
and continued as the Zion branch of the 
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2.4 The Apostolic Faith Mission 
The South African 'Pentecost' which had begun among blacks now shifted to 
the whites. 190 At Lake's Pentecostal Church in Bree Street, the 
blacks were made to sit separately from whites. After a while, A. Lehman, 
who had come with Lake, held separate services for blacks because of 'a 
language difference'. Then he opened a separate 'native hall' in Doornfon-
tein, Transvaal. 191 
This new gospel did not break down the wall of racial separation, nor did 
it affect the anti-black feeling that was already present. We note the 
reaction to Letwaba, Lake's black convert and evangelist: he was, accor-
ding to Lake, the first black to have had the 'Pentecostal experience' in 
this church. 192 A group of whites in the congregation had bitterly 
objected to Lake praying for Letwaba. 193 
Lake also appears to have favoured 
white194 and in fact he advocated a 
the separation of 
policy 'in harmony 
black and 
with (the) 
American policy of segregation of the Indian tribes, having as an example 
the mistakes of the United States and other nations in regard to their 
handl ing of Native nations' .195 In this way this church conformed to 
the segregationalist mentality that prevailed in the Transvaal at the 
time. In 1908 it decided that 'the baptism of Natives shall in the future 
take place after- the baptism of White people' .196 A year later it 
decided that 'in future, the baptism of Whites, Coloureds and Natives 
s ha 11 be separate' .197 
In 1910 this church was registered with the government as the 'Apostolic 
Faith Mission of South Africa'198 but had no formal connection with 
the north American Apostolic Faith Mission. 199 Thomas Hezma1halch 
was its first President. 200 
A year later Hezma1ha1ch quarrelled with lake because of the latter's 
'domineering ways'201 and left the AFM. Lake also, two years later, 
left South Africa never to return. 202 
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Le Roux was elected Presi dent of the Apostolic Faith Mission from 1915 
till his death in 1943 and from the beginning of his term of office he 
concentrated on the white section of the Apostolic Faith Mission. 203 
While he maintained some supervision of the African Mission at Wakker-
stroom,204 this mission was left largely to itself. Some of his best 
Zulu co-workers 'left him or felt he had left them'.205 Daniel 
Nkoyane, Elija I~ahlangu and others founded their own churches. Sundkler's 
research into Zionist independent churches traces many of the secessions 
from the Wakkerstroom mission that occurred during this time. 206 
We now turn our attention to other Pentecostal denominations that were 
emerging in South Africa concurrently with the founding of the AFM. 
2.5 The Full Gospel Church of God 
What was to become the 'Full Gospel Church in Southern Africa' revolved in 
the initial years largely around the life and work of two Pentecostal 
preachers, A.H. Cooper and George Bowie. 
A.H. Cooper visited Cape Town in 1901 as a sailor. During his stay he went 
ashore to join the South African constabulary and a year later fought 
in the Anglo-Boer war. 207 He was converted during Gipsy Smith's 
meetings in the Market Square in Cape Town208 and, for a short 
while, attended the Presbyterian Church in Johannesburg. 209 In 1907 
he claimed to have had a miraculous experience which awakened him to the 
Pentecostal message. 210 He had been receiving the Apostolic Papers, 
a newspaper from Azusa Street,211 and was therefore already acquain-
ted with the Pentecostal movement in the USA before Lake arri ved in this 
country. Hence soon after Lake's arrival Cooper sought him out. 212 
He joined Lake and the Apostol ic Faith Mission in 1908 where he worked 
wi th Le Roux for about a year. 213 From the start he took a leadi ng 
role in this new church and served on its first council in 1908. 214 
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A year later it became obvious that relations between Cooper and other 
leaders of the church had become strained. At the Annual General Meeting 
of the church on 27 May 1909 he was not re-el ected to the seven-man 
executive committee. He left the Apostolic Faith Mission to establish a 
mission in the Middleburg district. 215 
Here he worked with R.M. Turney, one of the pioneers of the Assemblies of 
God in South Afri ca. Turney handed over to Cooper the care of a con-
gregation he had founded in Pretoria. 216 
George Bowi e , who had experi enced hi s 'Pentecost' in J. H. Boddy's church 
in Homestead in the USA, 217 j oi ned an independent Pentecostal group, 
the 'Bethel Pentecostal Mission'.218 At the end of 1909 he undertook 
his mission to South Africa219 and founded the 'Pentecostal Mission' 
in April 1910.220 He invited Eleazer Jenkins, another Pentecostal 
immigrant missionary, to join him. 
Eleazer Jenkins had been influenced by the Welsh Revival in 1904 221 
which like the Azusa Street revival had led to the emergence of several 
independent groups. Jenkins was a member of one such group. His alienation 
from the orthodox Welsh church became even greater when, on a trip to Car-
diff, he received his 'Pentecostal experience' .222 A year later he 
left on a mission to South Africa, on the strength of a prophecy which his 
wife cl aimed to have received. Jenkins and hi s wife arrived in South 
Africa on July 20, 1905223 and joined Bowie. 
Bowie's 'Pentecostal Mission' received financial help and support from the 
• American Bethel Pentecostal Mission224 and was guided in policy by 
that Mission's council. 225 However, it kept its autonomy regarding 
its work in this country. 
In 1910, Bowie and Jenkins invited Cooper to join the ' Pentecostal Mis-
sion' thus uniting the two missions.226 Cooper and the Beetge 
brothers, who were converted under Cooper's ministry in Mi ddel-
bu r g,227 were given charge of the Pentecostal missions acti viti es in 
Pre tori a. In 1916, however, this Pretori a congregation under Cooper 
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seceded from the Pentecostal Mission and called itself the 'Full Gospel 
Church' .228 There were several reasons for the secession: Cooper had 
objected to the Pentecostal Mission being a registered company; he 
disagreed with the 
certain points of 
October 1920 both 
Chu rch' .230 
way accumulated funds were being handled and found 
the constitution problematic. 229 Nevertheless in 
groups were reunited under the name 'Full Gospel 
In the 1930's this church experienced unprecedented growth in the Western 
Cape; Pretoria; Vereeniging; Benoni; Germiston and Florida.231 
Ouring the first decade of its life, with overseas missionaries leading 
it, the church was predominantly English; soon after, the Transvaal 
branches became increasingly Afrikaans-speaking. 232 
In 1950 under the moderator J.H. Saayman this church formed an alliance 
with the 'Church of God, Cleveland' .233 Formal amalgamation followed 
in March 1951 and the name of the church was changed from 'Full Gospel 
Church' to 'Full Gospel Church of God in Southern Africa ' .234 At the 
time, its mainly white membership totalled almost 30,000. 235 
The motive behind the amalgamation, in so far as the 'Church of God, 
Cleveland' was concerned, was to effect a more viable missionary programme 
to Africa. 236 On the other hand, the missionary programme of the 
Full Gospel Church was 'admittedly anaemic' in the period before the 
merger and the tie with the American Church proved to be 'a most timely 
blood transfusion'.237 
2.6 The Assemblies of God in South Africa 
This body came into existence when various individual congregations and 
missions amalgamated. 
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The earliest of these congregations had been founded by Charles William 
Chawner, a Canadian,23B who arrived in South Africa in March 
1907239 to 'preach the Pentecostal message'. His early missionary 
itinerary included De Aar, Ladysmith, Weenen, and Zululand; he spent two 
years in Vryheid, a fruitful stay at Morgenson in South Eastern Transvaal 
and brief periods in Pretoria and Johannesburg.240 
In 190B, Mr and Mrs R.M. Turney arrived as Pentecostal missionaries to 
South Afri ca. 241 Turney had been a Bapti st mi ni ster in the USA but 
had joined the Pentecostal movement in 1906.242 They set up a 
mission station in the Middelburg district and were joined there by 
another mi ssi onary, Mi ss Hannah A. James, who began work among the Pedi 
people. 243 
When the Assemblies of God was formed in the USA in 1914 (cf. discussion 
on p. 14) the Turneys applied to that church for credentials244 and 
were recei ved as mi ni sters. 245 Soon after, they regi stered thei r 
mission with the South African Government under the name 'Assemblies of 
God'. They were then joined by other missionaries who included J.H. Law, 
Mrs A. Richards and her son John, who eventually became an Assemblies of 
God minister, and J.H. Bennet from the Assemblies of God, 
England. 246 Their work throughout this stage was almost entirely 
among bl acks. 
Whi I st from 1914 thi s church was affil i ated to the Assemb lies of God in 
the USA, it became in 1925 an independent district and in 1932, it 
separated from the north American organisation altogether. 247 Soon 
after, other white independent Pentecostal bodies joined it to form the 
'Assemblies of God in South Africa'. W.F. Mullan's congregation in early 
1936 was among the first to join.24B The Emmanuel Mission, which was 
started by C.A. Chawner, son of C.W. Chawner and H.C. Phillips, joined in 
1937.249 This decision brought leaders of the Emmanuel Mission like 
H.C. Phillips, Nicholas Bhengu and Alfred Gumede, into fellowship with the 
Pentecostal leaders of the Assemblies of God.250 However, people 
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like Chawner, Richards and H.C. Phillips only played a minor role in the 
growth of the church as a whole. 251 Nicholas Bhengu, a black, 
poineered and still leads the largest section of the Assemblies of God in 
South Africa. 252 
Nevertheless, with the increase from 1936 onwards of the number of 
European congregations, the AOG in S.A. also conformed to a policy of 
racial separation of congregations. 253 White and African sections 
still function independently of one another . 254 
On July 27. 1964, the north American section comprising white missionaries 
under the Foreign Missions Department (Springfield, Missouri) separated 
from the South Afri can Assemb 1i es of God and 
' International Assemblies of God'.255 These 
result of conflict with N. Bhengu. 256 It was 
have greater authority, the missionaries 
rejected white missionary supervision. 
re-formed under the name 
missionaries left as a 
the case of who shoul d 
or Bhengu. 257 Bhengu 
' The International Assemblies of God' in spite of its separation from the 
'As semblies of God in South Africa' shares the sam~ doctrinal position. 
2.7 The Pentecostal Protestant Church 
This Church was the result of a major secession from the ApostoliC Faith 
Mission in South Africa.(AFM) 
As we have noted the AFM and other Pentecostal bodies in South Africa 
accepted the principle of racial separation of their congre-
gations. 258 The AFM, moreover. also openly identified with the 
Nationalist white Government when, in 1956, it allowed its vice-president, 
G.R . Wessels, to become a member of the South African Senate. 259 
This state of affairs initiated the discontent that led to the secession. 
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The dispute began at the AFM Salt River congregation. 260 On the 
appointment of Wessels to the Senate, the council of this congregation 
sent a letter of protest to the AFM Executive Council in which it stated 
that, 
We as a council are disturbed by the political tendencies which 
in the last few years, have been in the increase in the mission. 
This tendency has now come to full expression with the election 
of our well-loved and respected vice-President to the senate ... 
as one elected he has to further the interests of the 
(Nationalistl party ..• We will not tolerate the Trojan-horse • • • 
we would rather have it outside the city walls. 261 
Thi s counci 1 al so expressed 'shock' that the workers counci 1 of the AFM 
'placed the seal of approval on such a flagrant transgression (flagrante 
oortredingl ••• by a majority vote'.262 
However, at an early stage in the controversy , the issue shifted from 
political considerations to those of administrative procedure and finance. 
In 1956 and 1957 moves were afoot by the AFM executive committee to 
curtail the tendency towards independence of the leaders of the Salt River 
congregation. 263 For instance this congregation had set up a 'Souls 
for Christ' campaign with a separate banking account264 The 
congregation in turn had accused the Apostolic Faith Mission Executive 
Committee of 'invading' (klopjagoptredel its privacy to subdue its 
campaign. 265 
These problems quickly grew in intensity. In May 1958 the Executive sub-
jected the books of this church to an audit and in July 1958 to an offi-
cial enquiry by a two-man committee which included G.R. Wessels . 266 
In August 1958 the Executive decided to disband the council of this 
church; to place the congregation directly under the Executive; and to 
'temporarily freeze' its bank accounts. 267 The minister, Pastor A.G. 
Gester, was to be tried by the Spiritual Council of the Apostolic Faith 
Mission on three charges: 
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(i) That as pastor and chairman of the council he had not adopted 
constitutional procedure,268 
(ii) That he had set-up funds in a body outside the control of the 
Apostolic Faith Mission, and 
(iii) That he had refused to assist, and was hostile to, the 
representatives of the mission. 269 
The Salt River Church Council refused to be dissolved270 and took 
the Apostolic Faith Mission to court. 271 The Supreme Court ruled 
that the action of the Executive board in dissolving the council and 
freezing its bank account was ultra vires and that 'none of the 
appl icants had used any funds or property of the mission except for the 
purpose of the assembly' . 272 The Spiritual Council of the AFM found 
Pastor Bester guilty on all three charges, and excluded him from the 
ministry for 6 months but in turn suspended this sentence for 12 
months. 273 
Two protest meetings held on the 21 of August and the 6 of September 1958 
passed resolutions denouncing the actions of the Executive and the 
Spiritual Council, and expressing full confidence in Pastor Bester and his 
council. 274 However, Bester's position in the Apostolic Faith 
Mission became untenable and on 14 September 1958 he resigned, with almost 
the whole congregation. 
These dissenters became the nucleus of the 'Pentecostal Protestant 
Church'. The fundamentalist thinking behind the choice of name can be 
understood from the following excerpt at the end of Die Slag van 
Salt-Rivier, a memorandum published by the dissenters in 1958: 'Back to a 
pure Pentecostal church with Heaven as our headquarters, the Bible as 
our constitution, Love as our banner and a never-exhausting bank of 
faith' .275 
Twelve other Apostolic Faith Mission ministers and several AFM merrbers 
left to join this new denomination. 276 Within two years of its foun-
ding in 1958, it began a mission to the Indian community. (cf. Chapter 5) 
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Summary and Significance 
1. The holiness movement in America which separated 'the experience of 
sanctification' from 'the experience of regeneration' laid the basis 
for the Pentecostal doctrinal stance on the Baptism of the Spirit as 
a 'second experience'. 
2. All of the Pentecostal churches share in a distinctive teaching 
regarding Baptism of the Spirit as initially evidenced by 'speaking 
in tongues'. 
3. The Pentecostal IOOvement in South Africa has been deeply influenced 
by the American Pentecostal and holiness movements. Not only were the 
vast majority of the early pioneers north Americans but also its 
official doctrinal positions had been formulated during the north 
American Pentecostal revivals at the turn of the century. 
4. Andrew Murray and the holiness movement in the Dutch Reformed Church 
can be seen as a forerunner of Pentecostalism, as Hol1enweger 
suggests, only so far as his insistance on healing and holiness 
prepared a sector of the Dutch Reformed Church for the later 
Pentecostal message. His influence is most clearly seen in his pupil , 
P.L. Le Roux, who joined 'Zion', not 'Pentecost' at that stage. 
5. Zion under P. le Roux and later under D. Bryant reflected the 
emergence of a strong ho1 iness movement in South Afr i can. Also the 
role of Alexander Dowie should not be minimised. Notwithstanding the 
errors of his last years, he contributed much towards the tradition 
of faith-healing in the USA, and to its establishment in South 
Africa. 
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6. While, as B. Sundkler has poi nted out there are 1 inks between Zion 
and Pentecost, we should be careful not to give the impression th at 
all of Pentecostalism in South Africa has its roots in Zion . B. 
Sundkler is correct only to the extent that through Le Roux a large 
section of the Zion Church accepted J.G. Lake's and T. Hezmahalch's 
Pentecostal message and joi ned the Pentecostal movment . However, a 
large section of early Pentecostal churches , e.g . the Assemblies of 
God in South Africa, had had no contact with the Zion Church. Others 
like G. Bowie and E. Jenkins did not even have contact with J.G. 
Lake's Pentecostal Church . 
7. The impression given by W. Hollenweger and B. Sundkler that Lake was 
chiefly responsible for bringing the Pentecostal message to South 
Africa is incorrect. Austin Chawner, R.~1. Turney and J . G. La ke all 
arrived in South Africa at about the same time. Further, through A. 
Dowie's paper, the Pentecostal message had already preceded them. By 
1907 for example, A.H. Cooper had developed Pentecostal convictions 
as a result of reading this paper and soon after Lake's arrival in 
South Africa, had sought him out. 
8. Initially all the Pentecostal churches started their work among 
blacks. Yet very soon in their history, South African Pentecostal 
denomi nati ons conformed to the pattern of raci al segregati on 
prevalent in South African society. 
9. From the beginning of the Pentecostal movement i n South Africa the 
separatist tendency, which we observed also in the early days of 
north Ameri can Pentecostal ism, emerged; for examp 1 e in the 
establishment of the International Assemblies of God and the 
Pentecostal Protestant Church. The reasons for these divisions 
centred mainly around administrative and constitutional matters . 
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CHAPTER 2 
THE BACKGROUND AND LIFE-SITUATION OF INDIAN PENTECOSTALISM 
We are concerned here with the history of Indians in Natal in order to un-
derstand the context in which Pentecostalism took root. 
The history of South Africa's immigrant Indians, who were mainly inden-
tured 1 abourers, is a descri pti on of an intense soci o-economi c strugg1 e 
which was aggravated by a hostile political setting. It is this struggle 
which explains the breaking up of the cultural and societal homogeneity of 
the Indian community and the fact that it has remained largely a marginal 
community. in a state of 'culture-shock'. 
These considerations are of particular importance since it was a certain 
under-privileged sector of the Indians who were attracted to Pentecosta1-
type Christianity. The socio-cultura1 upheavals amongst these people cre-
ated an anxietyl to which Pentecostalism addressed itself. 
2.1 
Indians came to South Africa in 1860 only after protracted wrangling be-
tween Natal's colonial government and the Government of India. 2 The In-
dian immigrant was a pawn in the game of colonial economics. 'The self in-
terest of the European brought the I ndi an to South Afri ca' wrote J. H. 
Hofmeyr. 'Self interest', he added, 'has sought to get rid of him from the 
country; self interest, in so far as this cannot be achieved, is determin-
ed to keep him in what is regarded his place'.3 
Local black labour was not available. 4 Leonard Thompson observes that 
' • .• so far as things can be said to be inevitable, the importation of 
foreign labour to Natal was the inevitable sequel to the adoption of a 
dual policy. Since Natal was treated both as a Native State and as a Euro-
pean colony, the nati ves were self-suffi ci ent and the col oni sts had to 
look elsewhere for labour'.5 Colin Bundy in a more recent study confirms 
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thi s when he6 poi nts out that thi s peri od saw 'the ri se in the black 
peasantry' which made the 'natives' to a large extent economically self-
sufficient.7 
Furthermore, the use of convi ct, ex-negro sl aves or Chi nese8 1 abour was 
deemed inappropriate . 9 A meeting held in Durban on October 10, 1851, to 
discuss the acute labour problem in Natal, resolved that 'the introduction 
of the coolies would be the salvation of the colony' .10 This resol-
ution reflects the general attitude of the colonists in Natal at the 
time.ll 
The majority of Indians who came to Natal from 1860 onwards came as in-
dentured labourers, most of whom were Tamil, Telegu and Hindi speaking 
Hindus. In 1860 five ships brought 1 527 immigrants12; in the 51 years 
from 1860 to 1911, 152 184 came.13 
A small group of 'passenger' Indians who were British subjects and who 
were either Musl im or Gujerati speaking Hindus also came from Mauritius 
and India. In 1887 the Wragge Commission estimated their number to be 
about 1000.14 By 1891 their numbers had grown to 6 000.15 
The indentured-labourer group who were of the poorest stratum of society 
in I ndi a. expected to be better off in South Afri ca than the pari ah or 
Sudra of India's caste-ridden society. Some among them had been beguiled 
into coming with false promises of 'over_night' wealth.16 
The 'passenger-Indian' group consisted of traders who had hoped to benefit 
from the new tradi ng opportuni ti es afforded by the growi ng I ndi an popu-
lation; and particularly from meeting the demand for eastern foods which 
no one else could supply.17 
Their numbers in comparison with the labourer-class and the' free' Indian 
group remained small. (cf. Table 1). 
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TABLE 1 
Natal Indian Population totals: 1866-1911 
YEAR INDIAN POPULATION TOTAL 
1886 5041 
1874 6787 
1880 1 8877 
1885 2 9357 
1891 4 1142 
1904 10 0918 
1911 13 3419 
18 
2.2 
The immigrants provided the anticipated muscle for the local sugar indus-
try.19 In 1857 and 1858 sugar exports were valued at £2 009 and £3 860 
respectively20 but within three years of their arrival this figure 
r ose to £26 000. The fourth year saw a phenomenal jump to almost 
£100000.21 
J .R . Saunders testified before the Wragge Commission that 'the revenue in-
creased four fold within a few years ••• (the) progress gave encouragement 
to everyone from the Berg to the sea'.22 
Sir Liege Hulett speaking in the Natal Parliament on July 14, 1908 put the 
matter thus, 
As you will know, and as few others in this Assembly may know, 
it was absolutely necessary to save the Colony from ruin - noth-
ing more or less. The industries of this Colony began in a small 
way, chiefly on the coast, and were fostered and helped by the 
Native labour of the Country to a certain point. But the produc-
tive capacity of the country was such that it soon outstripped 
the available labour and the industries were on the point of ab-
solute extinction until the voice of the Legislative demanded 
2.3 
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that we should do what other colonies similarly had done, apply 
to India for relief. From that day began the material prosperity 
of Natal; and if it had not been for that commencement Natal 
could not be today in the position it holds as the premier pro-
ducing country in South Africa (i.e. in agricultural 
matters) .23 
Although the Indians were making their contribution to the economic pros-
perity of Natal, their socia-economic deprivation soon became ob-
vious. 24 The return of the first group of labourers to India on the 
expiration of their ten year contract exposed the plight of the Indian 
1 abourer and the Indi an Government immedi ately stopped any further emi-
gration to Natal. 25 
The 'Coolie Commission' of Ill72, which was appointed to investigate the 
i mmigrants' complaints, made a few recommendations to improve the lot of 
the Indians in Natal. This included the abolition of corporal punishment, 
provi sion of schools and grants of land.26 Nearly all these reconmen-
dati ons were passed through the Natal Legi sl ature without 'any recorded 
division, nor does a study of the newspapers of the time suggest any popu-
lar oPPosition'.27 
Emigration was allowed again from 1874 onwards and the next few years 
proved peaceful for Indians in Natal. 
2.4 
However, this lull was short-lived. With the resumption of immigration the 
Indian population in Natal increased sharply (cf. Table 2); from 5 933 at 
the end of 1872 to 29 828 by the end of June 1886.28 It became clear 
that the number of Indians to that of Whites in Natal was becoming 
'dangerously' equal (cf. Table 2) and this fueled the strong anti-asiatic 
feeling which emerged in the 1880's. 
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TABLE 2 
Natal Population Totals 1859-1960 
YEAR WHITES INDIANS BLACKS TOTAL 
1859 11 580 
-
148 590 160 170 
1866 16 963 5 041 170 855 192 859 
1874 18 646 6 787 281 797 307 230 
1880 25 271 18 877 362 477 406 625 
1885 36 701 29 357 377 581 443 369 
1891 46 788 41 142 483 690 571 620 
1904 97 109 100 918 904 041 1 108 754 
1911 98 115 133 419 953 398 1 194 043 
1921 136 887 141 600 1 139 804 1 429 398 
1936 190 549 183 661 1 553 629 1 946 468 
1946 236 694 232 317 1 708 483 2 202 392 
1951 274 240 299 491 1 801 102 2 415 318 
1960 337 409 394 807 2 199 578 2 977 084 
29 
Note: The coloured population is also included in the total for the years 
1904-1960.30 
It was not merely their growing numbers but the allegation that they were 
adversely affecting white commerce and economics that seemed to constitute 
the problem. The Wragge Commission reported that there were 1 671 Indians 
in Pietermaritzburg by 1885. Some owned freehold properties worth £7 000 
and 110 had hawkers' 1 i cences. 31 I n Durban 3 867 I ndi ans owned free-
hold property worth £33 000. 32 
The greater portion of the Indian population by 1885 were 'free ' Indians 
and this group obviously grew as indentured periods expired. (cf. Table 
3) 
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TABLE 3 
The Numbers of Free (including Passenger) and Indentured Indians 
in Natal, 1981-1909 
YEAR FREE INDIANS INDENTURED 
INDIANS 
1871 5 070 
-
1886 20 877 8 951 
1890 23 793 9 701 
1893 26 312 16 655 
1909 65 917 42 777 
33 
Some of these 'free' Indians started small shops; others became household 
servants, market gardeners, or commercial and industrial labourers. (ct. 
Table 4) 
TABLE 4 
Occupation Structure of the Indian population of Natal-1904 
CATEGORY MALE FEMALE TOTAL 
Professional 354 28 382 
Domestic 3 703 17 770 21 473 
Commercial 4 010 147 5 058 
Agricultural 26 354 6 078 32 436 
Industrial 12 277 60 12 337 
Indefinite 44 5 49 
Dependent 15 683 13 280 28 963 
Unspecified 168 52 220 
Total 63 497 37 421 100 918 
34 
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The preceding free-hold property statistics of the Wragge Commission fails 
to make a clear distinct-ion between 'passenger' and 'free' Indian owner-
ship. The former, a small social elite (misleadingly called 'Arabs') were 
mainly ~1uslim and Gujerati-Hindu traders; businessmen who had paid their 
own \~ay. As free Briti sh subjects with i nternati onal trade connecti ons 
they had the advantages that the 'free' Indi an aspi ri ng to enter commerce 
lacked. 35 The effect of the 'passenger' Indian trader on the com-
mercial ambitions of the rest of the 'free' Indian community was largely 
negative36 in 1880, 30 of the 37 retail stores were owned by free 
Indians yet in 1885, 40 of the 66 retail stores were owned by 'passenger' 
Indians. 37 
Unfortunately the success of 'passenger' Indi ans, though a mi nority, was 
classed by the colonists under the broad heading of 'Indian progress' thus 
distorting the picture of the real plight of the majority of the people: 
94.4% of the labour fource was still involved in unskilled occupations in 
189138 and 89% in 1904. 39 A comparison between the numbers involv-
ed in agricultural and industrial labour and those in commercial activity 
confirms this view. (cf. table 6). 
Obvi ously then, it was the mi nori ty 'passenger ' Indi an group that had set 
itself up as rivals to white business40 and had drawn the early anti-
Indian reaction. 41 
A.J. Arkin makes the point that in the initial years 'the Indian community 
•.• was not regarded as a homogeneous entity'. 42 He claims that, 'The 
economic, social and legal positions of indentured, ex-indentured workers 
and passenger Indians were carefully separated by the authorities of the 
day',43 but he goes on to point out that as 'these barriers rapidly 
withered in subsequent years, Indians were treated as a single 
community' .44 In his evaluation Arkin fails to see that in fact the 
'barriers' were still there vlell into the next century. The 'free' Indian 
population had been moving to tenant plots or to the city. In the face of 
this movement the autho rities could no longer adequately distinguish 
between the economic, social and legal positions of indentured, 
ex-indentured workers and passenger Indians . 
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2.5 
By the 1880's there was widespread reaction to the whole Indian community. 
The Wragge Commission of 1885 was appointed to investigate the causes of 
this reaction. In its assessment which was in the main favourable to the 
continued presence of Indians in Natal, it noted that 'the majority of the 
white colonists were strongly opposed to the Indian as a rival and com-
petitor both in agriculture and in commerce'.45 
For our purpose, it suffices to stress the fact that the minority group 
which only formed some ten percent of the total Indian community46 had 
been largely responsible for the antagonism of the majority of the white 
colonists. Statistical evidence shows that in 1887 only 4 000 of the 32312 
Indians were 'passenger-Indians' (i.e. Muslims and 'Bunyas'.l By 1893 this 
number rose to 5 500 47 when the total Indian population was already 
in excess of 45 000. 48 
2.6 
The widespread hostility to 'Indians' resulted in calls for the cessation 
of further Indian immigration and for their repatriation. Their 'imported 
labour' was compared to the utilitarian worth of oxen from Mauritius or 
machinery from Glasgow and was considered similarly expendable.49 
A variant of the Binns-Mason proposal that Indians should be encouraged to 
return to India motivated the introduction of an annual tax of £3 levied 
under the Indian Immigration Law of 1895.50 Every Indian immirgant who 
did not renew his indenture or return to India was liable to pay this tax. 
Furthermore, in spite of Mahatma Gandhi's petition51 which was signed 
by 9 000 Indians52 the Disfranchisement Law was passed unanimously by 
both Houses of the Natal Parliament and confirmed by a further disenfran-
chi sement 1 aw: Act 8 of 1897 whi ch was passed by the Briti sh Govern-
ment. 53 
52 
2.7 
This new anti-Asiatic mood overlooked the original conditions under which 
Indians had been invited. The possibility that 'numbers of the coolie fam-
ilies would remain as industrious settlers after their term of service ex-
pired' was never questioned initially.54 Ferguson-Davie who made a 
study of the legal basis of the original contracts declared, 'How erro-
neous is the cOlllllOnly held idea (which was put forward in the Senate and 
in the House of Assembly) that the Indians first came to Natal on con-
diti on that when the; r peri od of ; ndenture was fi ni shed they shoul d go 
back at once to India' .55 Any such move would have been inconsistent 
with the procedure in the other British colonies that had procured Indian 
indenture labour.56 
2.8 
The Pentecostal movement took root rna i nly among the 1 abouri n9 ex-i nden-
tured class (the Indian peasant), not the trading 'free' and 'passenger' 
classes who were, as we have already shown, a minotity group.57 The 
first shipload from Madras that arrived on November 16, 1860 included ,only 
12% Muslims, 1% Rajputs (from the 'fighter' caste), a few traders58 
and 5% Christians. 59 The second shipload also contained only 5% 
Brahmins (the 'priestly caste') and 5% Rajputs. 60 This means that the 
vast majority were Hindus of the 'Sudra' group61 (i.e. the lower 
classes of Indian social stratification. Gandhi called these the Harijans 
- 'children of God' in an attempt to remove the social stigma attached to 
them. ) 
Furthermore, the first shiploads carried those who, although they had in-
itially worked the sugar cane fields 'were not so much field labourers as 
mechanics, household servants, domestics, gardeners and trades 
people'.62 Among them also were barbers, carpenters, accountants and 
grooms. 63 This explains why as soon as their indentured periods were 
over they branched out into market gardening, became shop assistants, home 
helpers, handymen, hotel workers,64 factory workers and employees of 
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the Durban Corporation.65 (cf. also Table 4). If they had been allowed 
to evolve without interference, a self-sufficient middle class would have 
soon emerged. 66 
That thi s di d not happen was due to the resettlement programmes of the 
Government. 67 During the 1930' sand 1940' s market gardeners, for 
instance, were gradually moved out of municipal areas and their holdings 
were converted into residential or industrial sites. Some became tenant 
farmers on white holdings while others turned to the cities for 
work. 68 Moreover the process of urbani sati on commi tted the bul k of the 
Indian population to the life of a landless community. 
2.9 
There were other implications as a result of the urbanisation process of 
this community: The original percentage of the Indian indentured workers 
allocated to sugar plantations had risen from 70 in 1860 69 to 83 in 
1875 70 respectively. Yet this percentage had dropped to 27% in 
1909. 71 The percentage of economically active Indians in agriculture 
1 ikewise steadily dropped: from 34,9 in 1921 and 27,2 in 1936 to 17,3 in 
1946.72 
TABLE 5 
The number of Indians and Blacks employed on the sugar estates, 
1910-1945 
YEAR NUMBER OF % NUMBER OF % 
INDIANS BLACKS 
1910 18 270 88 2 380 12 
1925 11 440 29 27 873 71 
1933 8 020 17 40 263 83 
1945 4 500 7 55 778 93 
73 
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In the period 1910 to 1945 the proportion of Indians (i.e. of the total 
labour force) on the sugar estates fell from 88% to 7%, almost directly 
the inverse of the case for Africans. Further, while the number of the 
B1 ack labourers on Natal farms from 1911 to 1936 rose from 45 499 to 
120 198, that of Indians dropped from 26 030 to 16 198.74 These fig-
ures indicate that in the 1920's when Pentecostalism first entered the In-
dian community, urbanisation was well advanced. 
In 1890 the towns in Natal were predominantly white. 75 By 1904 Indians 
made up 23.4% of Durban and 19.68% of Pietermaritzburg . 76 The 'trek' 
from the sugar estates had gained momentum by 1904.77 In 1911 half of 
all Indians were living in urban areas78 and by 1945 this rose to 
75%.79 A.J. Arkin points out that by 1946 the Indians had 'lost their 
position as the main constituent of the agricultural workforce of 
Natal' .80 
The unskilled and semi-skilled job opportunities in the cities were prov-
ing 'mo e attractive' by the mid-40' of this century.81 (cf. Table 6) 
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TABLE 6 
Industry Distribution of the Economically Active Indian Population 
of South Africa, 1911-1946 
Industry Division 1911 1921 1936 1946 
Agriculture 36 238 19 625 18 056 13 691 
% 34 31,7 27,2 17,3 
Mining 3 739 2 025 862 602 
% 3,5 3,3 1, 3 0,8 
Manufacturing 21 861 5 538 9 057 16 565 
% 20,7 8,9 13,6 20,9 
Constructi on 1 133 1 733 
% 1,7 2,2 
Commerce 10 307 13 327 17 263 19 086 
% 9,8 21,5 26 24,1 . 
Transport and 
COl1111u·ni cati ons 3 513 1 617 2 178 
% 5,7 2,4 2,8 
Services 31 339 6 066 12 980 13 214 
% 29,7 9,8 19,8 16,7 
Indefinite and 
Unspecified 2 026 11 835 5 358 12 100 
% 1,9 19,1 8 15,2 
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Moving away from agricultural labour to ' city work' exposed th _ Indian to 
all the difficulties and problems which accompany urbanization . Also there 
was in the case of the Indian the fact that the majority of the new urban 
dwellers were not likely to become house owners for a long time if at all. 
Thi s meant, as [lrijlal Pachai put it, 'the loss of the Indian's most 
treasured possession: a piece of land where a sense of possession would 
provide tremendous advantages for the individual and the nation' .83 
Amongst the other immediate results of urbanisation we may list the 
following, 
(i) Young Indians were now influenced 
based education which accelerated change in 
by western, English-language 
habits and lifestyle. 84 
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(ii) The joint-family system (kutum) though still fairly intact by the 
r.1i d-tlventi es was 'visibly dir;1i ni shing' .85 
(iii) There was a great impact on the life of the Indian community 
through the unavoidable exposure to western, secular influences. 86 
Acculturation was accelerated. The Indian elite, observed Peter Hey, was 
now· enti rely urbani sed. 87 
(iv) Among the mass of the population, caste differences were becoming 
slowly blurred88 and well established social customs had either chang-
ed or were neglected. 89 
Many lived in the rented small quarters and even single rooms on the out-
skirts of Durban and Pietermaritzburg; both industrial cities attracted 
the largest concentration of Indians. The areas outside the Durban city 
1 imi ts whi ch had become densely popul ated by Indi ans i ncl uded Cl airwood, 
Rossburgh, Seaview, Stellawood, Umbilo, Fenniscowles, Cato Manor, t~ay­
ville, Overport, Newlands, Avoca, Puntan's Hill and Springfield. It is not 
surprising then that these areas should have become the homes of the first 
Indian Pentecostal congregations. (cf. chapter 3) 
Indians who worked for the Durban Corporation and the Railways lived in 
the Barracks provided for ther.1 to the north-east of the city centre. In-
deed Bethesda's labours were born in these barracks. The AFM and Asser.1b-
lies of God congregations were also located in this section of t he com-
munity. (cf. chapter 3) The AFM had worked initially among a similar sec-
tor of the community who had settled near smaller towns on the Natal North 
coast and it worked ar.1ong the barracks dwellers at mill-settlements. 
2.10 
This same majority group had also gone uncared for and seemingly unnoticed 
in all the wrangl ings between the governl'lents of tJatal and Transvaal and 
the Indian traders. 90 Excluded from the voters' roll were all persons 
who, not being of European origin, were natives of countries who had not 
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hitherto possessed elective representative institutions founded on the 
parl iamentary franchi se. Whatever mi ght be sai d about the unfai rness or 
i nconsi stency of the status quo, our purpose here is to show that these 
measures did not really affect the 'silent majority' then. They had never 
been on the voters roll. The disfranchisement laws meant only that no new 
names could be added. Thus less than 30 years after this enactment only 11 
Indians' names were left on the Durban municipal voters' roll.91 
The various laws enacted in the Transvaal were also chiefly aimed at the 
'trading class', but the wording of the law affected the whole Indian com-
munity. Such legislation gazetted in quick succession includes, the Law 3 
of 1885 which drastically limited the chances of Indians to acquire fixed 
property; 92 the procl amati on of Apri 1 1899 in the name of the State 
Pres i dent whi ch announced the separate streets, wards and 1 ocati ons for 
Asiatic residence and trade (this laid the basis for the later Group Areas 
Act) and the compromise rulings of the Asiatics (Land and Trading) Amend-
ment Act (Transvaal) 1919 in the form of Act 37 of 1919. This Act permit-
ted those who were legally engaged in trade on proclaimed land on May 1917 
to continue to hold the right on the same ground, in the same township and 
the ownership of fixed property by companies, provided Indians did not 
have controlling influence. Although technically such legislation was di-
rected against the minority trading class the legislation had been so 
worded that it could be used carte blanche against other groups of In-
dians. 
Furthermore, mass protests and passive resistance movements, and even the 
val iant work of the great Mahatma served to draw attention to the Indian 
businessman particularly. 
What we have claimed so far may be further illustrated by the achievements 
of the South African Indian Conference which had been formed through the 
initiative of the Cape British Indian Council. Its immediate achievement 
was Act 37 of 1919 to which we have referred. We point out once more the 
important fact that the petiti ons whi ch demanded such res tri cti ons were 
submitted by a distinct class of whites consisting of traders and mer-
chants who wanted to eliminate the commercial competition of Indian 
traders. 93 
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With regard to the above, it should be pointed out that existing 'his-
tories' of South Africa as well as those that deal with the Indian com-
munity specifically have neglected to take into account the important dis-
tinction between the small trading group and the larger labouring group. 
This is obvious in the attitude of the whites who in practice and legis-
lation insisted on lumping them all together. The 'sins' of the traders 
were thus 'visited' on the 'Indians' as a whole. Yet it is interesting to 
note that the Indian traders themselves were not unaware of the importance 
of making such a distinction: for example, in reaction to a petition 
against them on May 26, 1884 they replied on August 25 with a counter -
petition pointing out among other matters the difference between them-
selves and the labouring class of Indians and the Chinese. 94 Such mis-
conceptions fostered antagonism against Indians in general: for example 
with the legal restrictions on Indian commerce came also the call for re-
patriation of all Indians. That much of the urgency concerning the demand 
for Indian repatri ation was based on ignorance may be seen from the 
'carrot' that accompanied the 'stick'. In 1914 with the passing of the In-
dian Relief Act 22 repatriation was made more attractive: section 6 of-
fered a free passage to India. 95 In 1921 a bonus of £5 per head with a 
maximum of £20 per family was offered.96 Three years later this 'bonus 
was double(! per head and the maximum per family was raised to £50.97 
After the 'Round Table Conference' from (17 Dec 1926 to 11 Jan 1927l, 
whi ch had been requested by the Indi an Government to di scuss, with the 
South Afri can government the problems of the I ndi an communi ty, the re-
patriation programme continued under a new guise, 'assisted emigration', 
By mid 1926, 20 384 were repatriated under Act 22 of 1914. One third of 
these were South Africn born. 98 
Now Gandhi had been of the opinion that such 'voluntary' repatriation 
would not attract large numbers. 99 8y 1930 he was proved correct for 
the scheme had virtually broken down. We note especially the following 
factors: 
(i) By 1921 the majority (63'.1; ) of Indians in South Africa were South 
African born: This figure rose to A2% in 1936.100 
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(ii) Others, born in India, would not have been able by the late 20's to 
re-integrate into the society in India . 101 
(i i il \,here inter-caste marri ages had taken p1 ace thi s offered an ad-
ditional obstacle to re-integration in India. 102 
(lv) Many perceptive Indians rejected the scheme on mOI"al grounds. They 
felt that they had a right as South Africans to remain in the land of 
the ir birth.103 
2.11 
However, the general anti-Asiatic mood in Natal expressed itself not only 
in schemes of this kind. Concern for a 'White South Africa' went much 
deeper: for example Act 37 of 1919 which 'neither pleased the Indian nor 
the white,104 led to a meeting of the anti-As iatic League on Septem-
ber 4 and 5 of 1919. Here a certain L.J. Phillips stated that 'the Asiatic 
menace threatened the Union at its very foundation . Unless the Union 
realised the danger, South Africa would not remain a country for white men 
and women' .105 The poor Indian labourer in the Magazine and Railway 
Barracks in Durban or in a settlement like Umzinto or Renishaw to the 
south of Durban,106 was drawn into a conflict he did not understand 
and for which he was not responsib1e.1° 7 It is quite logical to ex-
pect al'long this group feelings of alarm and great insecurity . Worse was 
yet to COr.le. 
With the restrictive measures introduced in the 1920's to solve the 'poor 
white' problem, Indians began to feel the effects of this attitude Dore 
directly. For example, Indians were replaced in unskilled government ser-
vices and on the Railways by whites at higher wage 1evels. 10B In 
1920 the Railways employed 3 000 Indians. By 1930 this had been reduced to 
500. 109 
By the second decade of this century the attitudes of the white col oni sts 
had become openly racist. 110 Consequently Indian insecurity con-
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tinued to increase in the remalnlng years of the first half of this cen-
tury. aggravated largely by harsher political impo s itions on the community 
as a whole. 
The Indian Act XIV of 1910 ended the emigration of indentured labourer s to 
Natal from July I, 1911. 111 The IInion's Immigration Act of 1913 an-
nounced the beginning of permanent and effective restriction on all Indian 
(including 'free' Indian) immigration. 
It is clear then, that the birth of the IInion of South Afri ca in lQlO did 
nothing to ease the uncertainty of the Indian's position. It merely helped 
to propagate the myth of the progress of the 'avera~e Indian' 1'l00'e exten-
sively by treating the Indian community as a single homo~eneous 
uniLll2 
Af ter th '" accession of the Hertzog government in 1924 Natal was once again 
the 'centre of gravity' rather than the Transvaal. The differenLe between 
the Smuts and Hertzog governments was one of 'degree rather than pri n-
ciple' .113 For the Pact government in the 1920's the 'poor White 
qroblem' became so crucial that it attempted to solve the problem at the 
expense of all the other race groups in the city.114 Not only did it 
introduce a policy of industrial stimulation to provide employment for be-
tween 200 000 to 300 000 (about 1/8 of the white population in the 
lQ20's )115 it also passed legislation to protect whites from compe-
tition from other races: for example, the Apprenticeship Act (Act 
2G /ln2). the Industrial Conciliation Act (No. 11/1924), the Mines and 
\,orks Amendment Act (No. 29/1926) and the Wages Act (No. 27/1926). The 
negative effect of these laws on the economic and social life of the black 
and Indian has now become abundantly clear. 116 
Furthermore, the closing months of the twenties ushered in the Great De-
pression (1929 - 1932) which further accentuated the plight of the poor in 
thi s country. South Afri ca' s ec onomy 51 umped in the face of a worl d-wi de 
economic depres s ion. This was worsened by the fact that 13ritain left the 
Gold Standard in 1931. It was not until 1933 that production once again 
reached the 1928 level. 117 
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While the whole country suffered economically, it was the 'non-whites' who 
had to bear the brunt. Tile number of workers in industry decreased by 
9000, the majority of whom were not white . The position of the white in-
dustrial worker actually improved slightly during those years. The 'civi-
lised' labour policy and the 'whites only' Industrial councils of the De -
partment of Labour were primarily responsible for this. 118 
In 1925, Dr Malan introduced the Area Reservation Bill, the first formal 
antecedent of the Group Areas Act. 119 Between 1930 and 1940 the 
principles of Malan's Bill were gradually refined and enacted. In Nay 1930 
the Transvaal land Tenure (Amendment) Bill was introduced, and became Law 
in 1932. 120 This anticipated the eventual Transvaal Asiatics' Land 
and Trading Bill of 1939121 and the Trading and Occupation Land 
(Transvaal and Natal) Restriction Act (The Pegging Act) of 1946. The 
latter made it illegal for the Indian to own land outside the areas fixed 
by the Feetham Commission of 1935 . 122 While Natal did not legalise 
separation until 1946 it had the 'necessity clause' whereby careful con-
trol of the Indian commercial ambition could be maintained. 123 
In 1940 Anti-Asiatic agitation increased when Indians purchased properties 
on the Lower Berea when the whites moved out between 1927 and 1940. 
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Dr Malan's Government of 1948 was 'more committed to restrictions on In-
dians than its predecessors' .125 The Group Areas Act was passed in 
1950126 and was the logical outcome of the Asiatic Land Tenure Act 
of 1946. This Act was an important 'pillar' in Malan's grand design of 
'The Separate Development Policy'. What was already a part of the policies 
of previous governments since the Union 127 now became entrenched as 
part of the ideology of apartheid. 128 
This meant that while in 1950, Indians made up 34% of Durban's popu-
lation129 they were now called 'disqual ified persons' in terms of 
the law and were forced to move on official notification. By 1974, 41 782 
families were disqualified which added up to 276 000 people, 40% of the 
Indian population. 130 
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2.12 
The first ' trek' from the country to the city (urbanisation) was now fol-
lowed by a second movement, from the city to ethni c 1 ocati ons, the two 
mai nones bei ng Chatsworth and Phoeni x. l3I In 1967, 1/3 of the total 
Indian population in South Africa was housed in Chatsworth, 30 kms. away 
from the city centre. 132 In 1972, 27 694 of the disqualified fam-
ilies had been resettled, leaving 10 641 families without accommo-
dati on .133 These popul ati on shi fts not only increased the 
anxi ety 134 and upset the soci o-cultura 1 spheres of the community but 
also caused the Indian to suffer great financial loss as a result of the 
expropri ati on of thei r properti es duri ng the resettl ement scheme of the 
government. They received the 'municipal value' prices of their land 
rather than the 'market value' which was far more. I35 
The Pentecostal churches followed the same pattern during the resettlement 
as duri ng urbani sati on when they estab 1 i shed branches, 'house-churches', 
and 'cell groups' throughout Chatsworth and Phoeni x. However, whi 1 e the 
'established' Pentecostal churches followed their members into the new In-
dian areas (cf. chaper 3), Pentecostal activity during the second demo-
graphical movement gave rise to numerous secessions from the 'established' 
Pentecostal churches and to several new independent churches as well. (cf. 
chapter 5). 
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SUMMARY AND SIGNIFICANCE 
1. The history of Indians in South Africa has been bedevilled by 
socio-cultural insecurity and anxiety which was the result of: 
(i) the disillusionment that arose from frustrated hopes in the early 
years of their stay (2.1) despite the positive effect their coming had on 
the local economy (2.2); 
(i i) the ill-treatment some secti ons of 
hands of the colonist - farmers in Natal 
mission of 1872; 
the commu n i ty 
(2.3), hence 
recei ved at the 
the Cool i e Com-
(iii) the ambivalent attitudes towards Indians which ranged from accep-
tance at times (2.7) to outright rejection at other times (2.6); hence the 
Wragge Commission of 1885 (2.5); 
(iv) the flagrant racism and prejudicial laws (2.11); 
(v) the repeated call for repatriation which began in the 1880's in 
spite of the initial conditions under which the indentured labourers were 
brought here and which resulted in the Binns - Mason Recommendations of 
1890 , and the series of laws against Indians.(2.9) 
Pentecostalism addressed itself to this anxiety both in its theological 
emphasis and practice (cf. chapter 3 and 4). 
2. The masses who were of the lower 'castes' and economi c sectors bore 
the brunt of the resultant deprivations: 
(i ) they suffered as a resul t of the myth of the progress of the 
'average I ndi an' since they were confused with the affl uent secti ons of 
the communi ty who were always a small mi nority and who alone coul d have 
rivalled white business (2.2, 2.10); 
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(ii) this confusion led to increased tension in the community (2.7), 
since the laws passed to curb 'Indian rivalry' affected the whole com-
munity not only the minority traders (2.9); 
The poorer classes were thus more exposed to the erosion of their tradi-
tional life-style and the 'burden' on their traditional religion to offer 
viability and security increased greatly. 
3. The series of laws that deprived Indians of their land and their 
tenancy on farms (2.8) led to the 'fall of the Indian peasantry' (2.8) and 
an increase in the 'landless' sections of this community. 
The resultant urbani sation which conti nued throughout the fi rst half of 
this century also served to erode the traditions of this group but it ,also 
questioned the viability of the traditional world view to cope with these 
new circumstances. (2.9) 
Pentecostalism which took root in these urban settlements effectively ad-
dressed itself to these new needs which many of its adherents had experi-
enced. 
4. The 1920's which saw the introduction of Pentecostalism into the In-
di an community was especially marked by a number of unsettlin9 events. 
(i) The Round-Table Conference of 1928 (2.10); 
( i i ) The Pact Government's pol icy to protect the ' poor whi tes' by 1 aw 
from competition from any other race (2.11); 
( i ii) The Great Depression (1929 - 1932) that increased the economi c 
s tress nationally (2.10); 
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(iv) Restrictive laws especially the first semblances of the Group Areas 
Act (2.11). 
5. There were two major mass movements of Indians: 
(i) During the 1920's when most of the Indians had moved from the sugar 
estates to the cities in search of jobs; 
(ii) During 
cations' as a 
the 1960' s when they moved from the 
result of the Group Areas Act. (10) 
cities to the '10-
Pentecostal churches grew extensively during these two demographic shifts. 
The establ ished Pentecostal churches took root and developed during the 
first, while the independent Indian Pentecostal groups flourished during 
the second. 
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CHAPTER 3 
INDIAN PENTECOSTAL CHURCHES BEFORE THE 1960's 
Here, we consider specifically the rise and development of the Pentecostal 
demoninations which emerged during the urbanisation of the Indian com-
munity : the Bethesda group of churches; the Apostolic Faith Mission and 
the Assemblies of God. 
Bethesda, is discussed at much greater length because it is by far the 
1 argest - its present membership is in excess of 35,000 and the AFM, the 
second largest, has about 2500 members. 
3.1 BETHESDA: ITS BEGINNINGS IN PIETERMARITZBURG 
'Bethesdaland' as it was later called by its members had its beginnings in 
Pietermaritzburg in the 1920's. Contrary to the generally held view that 
J.F. Rowlands, the son of J.A. Rowlands was the sole founder, it has 
emerged that J.A. Rowlands, a miller from Bristol, and E. Theophilus, a 
local Indian trader, were jointly responsible for the beginnings of 
Bethesda .1 
Our investigation goes back to the religious background of John Alexander 
Rowlands, the father of J.F. Rowlands. 
3.1.1 
Both J.A. Rowlands and his wife Edith Hartland, the parents of John Fran-
cis, were staunch Quakers from Bristol, England. They were both educated 
in a Quaker school and J.A. Rowlands, a successful businessman,2 was 
also a cOlllnitted evangelist. 3 
He strongly emphasised Quaker 'holiness' and laid great stress upon the 
austerity of the Christian lifestyle, the study of the Scriptures, prayer, 
evangelism and charity.4 He once wrote, 'Practical Christianity is the 
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keynote ... in God's name, let each strive to purify our Empire, and even-
tually the whole wor1d'.S There is no record of either J.A. Rowlands or 
his son having had any formal theological training. Such training in any 
case would have been incompatible with the Quaker dependence on 'inner 
illumination' .6 
J.A. Rowlands' approach to Christian living greatly influenced his son 
J.F. Rowlands, and Bethesda's spiritual approach for a very long time. In 
fact Rowlands quite openly acknowledged the influence his father had had 
on his thinking7 to the extent that in the early days of lJethesda's 
existence he, J.F., was openly suspicious of theological training and 
discouraged his early Indian workers from entering formal study.S 
3.1.2 
J.A. Rowlands arrived in South Africa in 1922. Although according to J.F. 
Rowlands and G.C. Oosthuizen he appears to have come to South Africa for 
health reasons 9 he also came with financial help for his brother, Thomas 
L ives1ey. Lives1ey had already settled in Natal and was farming at 
'Pentire' near Nicholson's Nek. 10 
His original intention was to visit, not to sett1e,l1 but whenJ.A. 
Rowlands, an astute businessman, saw the economic opportunities the Natal 
of the 1920's offered an Englishman he decided to stay.12 His decision 
was to have far reaching consequences for Christianity among South African 
I ndians. 
He established the Natal Trading and Milling Company in Church Street, 
Pietermaritzburg, opposite the Market Square. He also developed a stud 
farm at Wiganthorpe on the outskirts of the city where he set up 
res i dence .13 
iJefore moving to Pietermaritzburg, the family had been the guests of T.L. 
Rowlands, and \~alter and Amy Stead, J.A. Rowland's sister, who owned 
adjJcent farms. Through them their Quakerism took on a Pentecostal 
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coloring. l4 Indeed the Steads 
Pentecostalism.l5 The acquaintance 
Protector of Indian immigrants at 
first-hand information concerning the 
settled in Pietermaritzburg they were 
struggles of those people themselves. 
were their first contact with 
with Walter Stead who was the 
the time,l6 gave J.A. Rowlands 
Indians in Natal and when they 
able to enter into the li ves and 
3.1.3 
The other founder, Ebenezer Theophilus, who has been less prominent in the 
Bethesda tradition although his contribution was as important as J .A. 
Rowlands', owned a stall in the market opposite Rowlands' Milling 
Company.17 A chance meeting, led to a lasting friendship between both 
the men. 
Theophilus, formerly an Anglican, had joined the Methodist Church when he 
moved from Durban to Pi etermari tzburg. He was especi ally dr awn to J .A. 
Rowlands because of the latter's commitment to 'holiness' and his strong 
emphasis on abstinence from smoking and drinking. lS 
As the Methodist Indian circuit was then without a minister, Theophilus 
invited J.A. Rowlands to preach. The dynamic Rowlands soon began to playa 
leading role in that circuit with Theophilus as his confidant and loyal 
supporter. According to an extract of the December 1924 minutes of the 
Wesleyan ~'ethodist Church, Pietermaritzburg Indian Circuit, under the 
superintendency of the Rev. A. Eben Griffen, J.A. Rowlands had held the 
position of chairman. In the same records Theophilus' name appears in the 
prayer, visitation and social committees. Mrs Rowlands was one of the two 
who ran the Women's Works Committee and19 J. Hensman, who helped 
pioneer early Bethesda, served on the church management committee. 20 
The reports that appeared in 1924 in the Natal Witness give a fair idea of 
the zeal and involvement of J.A. Rowlands, his 
work of the Methodist Indian Mission in 
wife, and Theophilus in the 
Pietermaritzburg. 21 J.A. 
Rowlands soon saw the need for a full-time circuit minister and sent a 
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telegram making a request for such an appointment to the Methodist Church 
Synod which gathered in Grey town in February 1925. He stated 'that if the 
Synod was unable to accede to his request then it should close down this 
chu rch. 22 Hi s reques twas gr anted and Rev. A.J. Choonoo was shortly 
afterwards transferred from the Durban Lorne Street church to this post. 
However, the clashes between A.J. Choonoo and J.A. Rowlands over the ad-
ministration of the church, led to the latter's withdrawal from the cong-
regation. 23 
In an attempt to effect a reconciliation, Theophilus arranged a meeting at 
his house in July 1925. 24 At the meeting J.A. Rowlands asked A.J. 
Choonoo whether he had 'received the Holy spirit since he had believed' 
and this offended Rev. Choonoo who promptly walked out. 25 
AlttlOUgh this marked the end of J.A. Rowland's active participation in 
Indian Methodist work, he kept some links with that church until 
1928.26 
3.1.4 
When J.A. Rowlands left the Methodist circuit, a small group of Indian 
f1ethod ists joined him.27 These include d Ebenezer Theophi1us and J. 
ilensman. The two main issues that drew these dissenters together wer e 
the ir COIl'lliitment to 'holiness' and the evangelisation of Indian people in 
Pietermaritzburg. 
Ebenezer Theophilus offered the group his fruit shop which was attached to 
the front of his home at 519 Longmarket Square, in which to hold their 
services. 28 He also provided at his own expense the centre's first 
pieces of furniture. 29 The fact that his stall in the market square 
was now his only means of livelihood, shows the intense level of commit-
11Icnt that existed among these pioneers. 
A meeting held on July 17, 
United Pentecostal Mission 
1925 at Theophilus' home established 'The 
of Natal' (UPM) .30 While ,J .A. Rowlands 
superi ntended the new congregation, he also preached sometimes at the 
7B 
small white congregation of the Apostolic Faith Mission in Pietermaritz-
burg. 31 
Theophilus shared the pastoral responsibilities of the new UPM with J.A. 
Rowlands and played a vital role in its consolidation. 32 Two other 
early Indian co-workers deserve special mention in this regard . They were 
John Rufus 33 and Joseph Hensman 34 , both school teachers .35 
John Rufus, a former Baptist, is reported to have had a 'wonderful 
ministry with the scholars' at the Railway school where he was 
employed. 36 Many of the mission's early converts were the result of 
his work. 37 John Hensman assisted, amongst other things, with the 
musical accompaniment during services and with home visitations. 3B He 
also bought the congregation its first organ. 39 
3.1.5 
The years 1925 and 1926 saw further developments in Pietermaritzburg which 
help us understand the religious inheritance of Bethesda. 
In December 1925, A.B. Arnot, a young assistant of A.H. Cooper who headed 
a thriving Pentecostal congregation in Durban a t the time,40 undertook 
a pioneering mission as a Full Gospel Church pastor to the Pietermaritz-
burg area. A small congregation met in the one-room dwelling of Mrs . 
Thomas who supported Arnot's work financially.41 The members of the 
As semblies of God who had had no place to worship also attended these 
mee tings. 42 
In due course the growing congr egation moved out of the room into a 
di s used cinema. A series of widely advertised campaigns which the Rowlands 
and Stead families attended were held in it . 43 John A. Rowlands began 
to t ake a direct interest in Arnot's work, and thus began his association 
with the Full Gospel Church. 44 These campaigns had far reaching 
consequences for Pentecostalism in South Africa at large : the two sons of 
J.A . Rowlands, John Francis and Alec, together with John Stead, who was to 
become a leader in the Pentecostal Holiness Church, made commitments to 
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Christ at Arnot's meetings. 45 
Arnot baptised J .F. Rowlands,46 who later became the leader of 
Bethesda until his death in November, 1980. At that time attempts were 
made to form a union between the Apostolic Faith ~1ission and the Full 
Gospel Church in South Africa. One of the conditions of union was that the 
Full Gospel Church would adopt the Apostolic Faith I~ission's mode of 
baptism by inunersin9 three times, so Arnot baptised J.F. Rowlands in this 
manner. However, plans for that union failed and soon after the Full 
Gospel Church itself discontinued this practice. 47 Hence in the 
thousands of baptisms he performed, J.F. Rowlands himsel f di d not adopt 
this mode of baptism. 48 
Early in 1926, Pastor Haller, an itinerant evangelist, who baptised the 
other members of the Rowlands family, strongly criticised Arnot for not 
being a true Pentecostal. In his view, gifts of the spirit, especially 
speaking in tongues, were 'not in evidence' in his church. 49 To meet 
this 'need' he held separate prayer meetings on the Stead's farm. Here the 
pursuit of the gifts of prophecy and tongue-speaking received special 
attention. 50 
Haller's revivalistic group became obsessed also with the doctrine of the 
'secret rapture' which claims that the 'true believers' will at any time 
be suddenly taken away and that those 'unprepared and unholy' Christians 
who were left behind would undergo with the rest of the world, a period of 
terrible 'tribulation'. They sent Arnot strict instructions to preach this 
doctrine, maintaining that his duty as a pastor was to give priority to 
warning christians about their fate if they were 'found wanting rather 
than attempting to convert non-Christians'. In their view when the Church 
'disappeared', the unconverted would see their mistake and be 
con verted. 51 Their instructions to Arnot came as a result of 
'prophecies' received at their prayer meetings. When Arnot refused their 
demands, the group, including the Rowlands and Stead families, withdrew 
from fellowship with Arnot's congregation. 52 
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They withdrew not only because Arnot disagreed with their stance but also 
because they believed that they had been given a prophecy which had named 
the date of the secret rapture. So while Arnot watched over the white and 
1 ndi an congregations, the date came and went. Later they real i sed thei r 
mi stake and, recalls ,.\r not, 'were hones t enough to come back into the 
work' .53 
As a result of this crisis Arnot left the Full Gospel Church and 
Pentecostalism at the end of 1926 and joined the Baptist Church. However, 
despite this shift, eschatology remained for him an important concern 
largely as a result of this incident. 54 
This event deeply influenced J.F. Rowlands who preferred not to mention 
this incident55 and pleaded consistently for moderation vis-ii-vis 
Pentecostal experience. He denounced 'spiritual cranks'56 and gave to 
Indian Pentecostalism a sense of caution towards the charismata which was 
not found in many other Pentecostal churches. 57 
J.A. Rowlands, restored to fellowship with the Full Gospel congregation, 
henceforth concentrated his efforts on the work of the United Pentecostal 
i~ission. 
By 1926 not only did eschatology divide the group but inspite of the close 
fellowship that had existed among people of both race groups in Arnot's 
initially small congregation and the easy mixing that had occurred between 
the Indian pioneers and white preachers of the United Pentecostal Mission, 
the white and Indian congregations had polarised on racial lines. The 
attitudes of whites at this time, quickly put an end to such 'mixed' 
brotherliness. A.B. Arnot explains; 'Those were other days, other ways ••. 
when, of course, "apartheid"58 was very much the thing ..• it was 
considered to be advisable to start a special Indian work in an Indian 
area'.59 A.H. Cooper in particular, who showed similar tendencies in 
his approach in Durban,60 encouraged separation of the races after 
s eeing Indians attending Arnot's church in a white residential area. 61 
Thus while individuals could mix, congregations were encouraged to 
maintain separate racial identities. 62 
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3.1.6 
We now turn our attention to the development of the United Pentecostal 
Mi s sion. 
On Easter Monday, 1926, E. Theophilus arranged a picnic on the banks of 
the Umsindusi River 63 at which the Mission's first baptismal service 
took place. As J.A. Rowlands had done a short while earlier, Theophilus 
accepted baptism by total immersion from Arnot. 64 A year later J .A. 
Rowlands baptised Mrs Theophi1us, her daughter Grace, Gilbert Theophilus, 
Mrs Mary ElIIIla, P. Moses and 
Methodi s t members and now 
congregation. 
J.H. Hensmen. 65 All who had been former 
formed an important part of the new 
In the middle of 1927, Ebenezer Theophilus impressed upon J.A. Rowlands 
the need for hi s son John Fr anci s, who was headi ng the Sunday School at 
Arnot's church, to join the mission. 66 So Arnot lost the help of his 
seventeen year 01 d friend and supporter, for J.F. Rowlands now threw in 
hi s lot with the work at 519 Longmarket Street. 67 
This young congregation embarked on an evangelisation 
forthri ght that the more learned of the Hindu s protested 
campa i gn so 
sharply; for 
example, at the time of the annual Hindu fire-walking festival, this 
congregation erected a sign that proclaimed 'Salvation from Eternal Hell 
fire walking is only found in Jesus Christ'68 and, according to J.F. 
Rowlands, produced a 'great up r oar among the Hindus who even threatened to 
burn the Church'.69 
'S t ones of both kinds were thrown' wrote J.F. Row1ands;70 physical 
thr e ats as well as sharp criticisms, even from some of the pulpits of the 
'e s t ablished' churches. 71 The new congregation was dubbed a 'Mushroom 
Church' and a 'Jazz !land Church'.72 Though the years 1925 to 1931 were 
'h a rd arid difficult' the 'faithful few held fast against fierce opposition 
a nd persecution'.73 
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Early in 1928, after finishing his schooling at Hilton College at the age 
of 18, J.F . Rowlands was given charge of the Mission's Sunday school . John 
Rufus obtained permission for him to convene a Sunday school at the Rail-
way School where he was teaching. 74 Later J.F . Rowlands wrote, 'Some 
of the most faithful members of the church accepted Christ as their 
personal Saviour when they were pupils at this school' .75 
The whol e congregati on took part in tract di stri buti ons and open-a i r 
services such as the services held every Friday evening at the corner of 
Church and Reti ef Streets76 to whi ch the Hi ndus reacted by hol di ng a 
meeting at exactly the same time on the opposite corner of the street as a 
protest against Christian 'proselytism ' .77 Together with Mr. Kothe, a 
white evangelist, and his wife, open-air services were held also at 
Pentrich, Plessislaer, Edenvale and the Coronation brickyard. 
Although the initial years showed only slow results, the numbers never 
dropped below twenty, for the Rowl ands, Th eophil us and Franks famil i es 
always attended. 78 Thi s hardly supports J . F. Rowl ands ' remark to 
Oosthuizen that 'preaching was performed initially in a hall about full of 
empty benches' . 79 
In 1928 the 
thei r seven 
they were 
Wi tness in 
gutted' .81 
Rowl ands family suffered a sudden f i nancial crisis. On May 6 
story 'Natal Trading Mill ing Company' was razed by fire and 
reduced to an 'almost penniless position.80 The Natal 
bold headlines reported, 'City's biggest grain store 
Rather than rebuild the business J.A. Rowlands now gave himself up almost 
totally to the vlork of the mission and formally became its 'pastor' .82 
J.F . Rowlands frequently recalled how decisi ve his family ' s financial loss 
was for his own mi nistry . It also greatly influenced his Indian 
co-workers. One of the first of Bethesda's Indian pastors remarked, 
We took him in and learned to love him. If he could make such a 
sacrifice and take the loss of wealth (the result of the fire) 
so bravely why could we not sacri fice for God?83 
83 
This minister became so convinced about the need to emulate J.F. Rowlands' 
example that he left his secular work and joined the ministry.84 
In 1928 Stephen Jeffries started revival campaigns countrywide. His 
meetings brought new life to many Pentecostal churches especially those 
under A.H. Cooper's superintendence in Durban and Pietermaritzburg. Since 
the Rowl ands family had di rect contact wi th hi min Pi etermar itzburg, 85 
J.F. who had had a small press while still in his teens was able to edit 
and print Stephen Jeffries' 'Revival News free of charge. 86 He also 
founded the Pietermaritzburg Tract Distributing Society which distributed 
'millions of tracts'.87 Particularly noteworthy was the Revival Hymn 
Book which appeared in 1929. 88 The press was later sold 'as no Full 
Gospel pastor was allowed to have any other business' .89 However, the 
experience he acquired during this time was vital for the later production 
of Bethesda's monthly bulletin, Moving Waters. 90 
J.F. Rowlands' responsibilities increased from 1928 till 1931. Theophilus 
never became a pas tor but cont i nued hi s important supportive work as 
mis s ionary. 
3.1. 7 
Advertisements and articles in the local press provide a fair idea of the 
indefatigable and innovative work of J.F. Rowlands: 
Wednesday: Prayer and Testimony. Everybody 
welcome. lIo collection. 91 
Evangelistic and Divine Healing services 
Boys' Bible classes, prayer and praise n~etings. All 
nationalities welcome. No collection. 92 
There were al so reports such as: 'An excellent programme of songs, 
r ecitals and instrumental music was given by the Indian children, assisted 
by their European friends'.93 
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Another report mentions that on May 1931 J.F. Rowlands preached a sermon 
in which he urged the church to fast and pray for the 'fire of the Holy 
Spirit' and complained that ' modern society was rather in the supper room 
than in the upper room, and generally nowadays there was more fire in the 
kitchen than in religion'.94 
In August 1931 a 'breakthrough' was made at last'95 when 
of faith' was taken96 and the H.Y.M.A. Ha1l 97 in the 
a bol d 'step 
lower Church 
Street was hired for three weeks. A 'Revival and Healing Campaign' was 
advertised and every member of the mission was given some responsibility 
at these meetings. 98 E. Theophilus, John Rufus, J.H. Hensman and other 
Indians were responsible to a large extent for the new members who 
attended. J .A. Rowlands and J.F. Rowlands shared the preaching in this 
campai gn. 
In this regard it is important to note that 
preacher of great abil ity, 99 he and not E. 
succes sor to J. A. Rowl ands!OO Another 
because J.F. Rowlands was a 
Theophilus was the natural 
factor that possibly 
influenced his succession was the fact that a white preacher had had the 
psychological advantage of being considered 'more learned' and superior to 
an Indian preacher.10l 
The campaign in the H.Y.M.A. Hall turned out to be 'the greatest 22 days 
in the history of the work'.102 J.F. Rowlands was later to recall 
that this campaign of 1931, 
saw the beginning of a revival which has ne ver abated and has 
now been in progress for 42 years ... it was part of the important 
foundation-laying for the eventual Gethesda Temple. 103 
The local newspaper reported that, 
the services have been fraught with much blessing, scores of 
people of all nationalities, found spiritual help.104 ... 
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A great feature of these gatherings has been the way in which 
members of all races - Europeans, Indians, Natives and Coloured 
people - have responded to the appeal'. 
These services also proved to be very rousing for throughout the campaign 
an orchestra was used l06 which was very unusual for Pietermaritzburg 
church life at that time, and which earned them the label of the 
'Jazz-Band Church'.107 J.F . Rowlands recalled that 'night after 
night the hall was packed to capacity' and that the singing was so 
enthusiastic that 'the sound barrier was at last broken'.108 There 
were also unforgettable scenes of spiritual awakening'.109 
These services resulted in a large baptismal service in the Umsindusi 
River at Pentrich where a thousand people turned out l10 to witness 
the baptism of many of the nearly 250 new converts claimed by the 
campaign. III 
The 'fruit-shop' suddenly became too small and had to be extended. Pastor 
A. H. Cooper officially opened the new extension in December 1932 and the 
Pentecostal Mission called its renovated building, 'Obededom Temple'. 
3.2 BETHESDA IN DURBAN 1931 AND AFTER 
Another result of the 1931 campaign was the unprecedented attention it 
brought to this church which in turn encouraged its growth. 112 J.F. 
Ilowlands claims to have had at the time two visions 1l3 which promp-
ted him to consider establishing a branch in Durban.114 
3.2.1 
He arrived in Durban on Friday, October 9, 1931. A local newspaper 
reported that, 
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Pastor J.F. Rowlands walked seeking the will of God; he felt the 
need for guidance, and stepped aside in a certain street to pray 
behind a little bush that was growing on a piece of vacant land. 
Two days later, on 17 October 1931,115 the first Gospel 
meeting was held at the Durban Corporation Barracks, and that 
was the beginning of Bethesda. 116 
While this description, which was often repeated in the sermons of 
Bethesda's pastors and in Moving Waters, was essentially true, it glossed 
over the roles played by less colourful characters in the early days of 
this church.117 
On this occasion, three young men, D.G. Samuel, D.M. Gabriel and A.J. 
Williams knew of Rowlands' plan to come to Durban and met him after the 
incident described above. They introduced him to the Durban Corporation 
BarraCKS situated slightly to the north-east of the city centre,llB 
which housed the Indian workers of the Durban Corporation. It was a 
settlement of very poor people who were engaged in the menial tasks of 
road sweeping, refuse removal, gardening, gend al handy-work and office 
maintenance. As long as he was in the employ of the Corporati fJn, the 
worker and his family were given very modest but inexpensive housing. An 
entire family was often housed in one room.1l9 A few hundred metres 
away railway workers were accommodated in similar facilities . 120 
These three young men who helped J.F . Rowlands gain access to various 
homes at these barracks, joined him in personal evangelisation that after-
noon and the following day.121 
3.2.2 
However, Rowlands was not the first to evangelise Hindus in these bar-
racks; for example in 1930, James Moonsamy of the Apostolic Faith Mission 
had conducted Christian services there. However, he lived there only for a 
short while. 122 When he returned to his native Stanger, no lasting 
results had been achieved. 123 
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The Seventh Day Adventists had also had a few adherents: one of these Mrs. 
John, later joined Bethesda. 124 
However, the group that eventually became the nucl eus of Bethesda came 
from the Baptist Church in Somtseu road. The three men who had met J.F . 
Rowlands were formerly active workers of that Church. 125 
Samuel Manda, who was also joined Bethesda later, recalls that on Sunday, 
October 11, he was left alone to mind the Baptist Sunday School because 
his three friends had gone to meet 'a certain white man who had come to 
Durban' .126 But when the three took it upon themselves to invite 
J.F. Rowlands to preach in that Baptist Church in the absence of an 
incumbent mi ni ster, the el ders of the church obj ected to a guest bei ng 
invited without their consent. The small group then seceded and joined 
J.F. Rowlands' congregation. 127 
3.2.3 
'Bethesda Temp 1 e' began on the 11th of October 1931. A small group of 
people who had been contacted through the visits referred to above 
attended a service held in the barracks. J.F. Rowlands presented a simple 
sermon entitled 'supposing' based on Luke 2. 128 J.F. reported that 
each of the three young men who had met him was 'converted' at that 
service. 129 The real position seems to have been that they, who had 
been members of the Baptist church, now made a commitment to a 'life of 
holiness'. 
Both J. F. Rowl ands and hi s Indi an co-workers conducted several 
home-services in the barracks, and Sunday services were conducted in a 
wood and iron structure which was called the 'Drama Hall', the small hall 
in which the barracks dwellers had held their public meetings. J.F. 
Rowlands himself recalled the following persons among those who were at 
Bethesda's first meeting: A.J. Williams, Peniel Jacob, George Ramiah , S.A. 
Israel, Samuel Manda, R. Abel and V.R. Enoch.1 30 All of these in due 
course became leaders or elders in Bethesda. V.R. Enoch was among the 
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first Indian pastors of the church and R. Abel was, for a period confidant 
and valet to the young J.F. Rowlands. The former function he fulfi lled 
until his death in 1972. At the first service of Bethesda he was a mere 
lad of 14. 131 
3.2.4 
J.F. Rowlands took charge of the Durban work while J.A. Rowlands led the 
Pi etermaritzburg congregation. In Durban J.F. promoted a policy of expan-
sion where he marshalled his band of young Indian friends into a zealous 
Christian 'commando' 
when members were 
fervour.132 
for evangelism. Public worship became the occasion 
continually inspired with burning religious 
Progress in Durban was fast: just three weeks after the first meeting a 
small group of converts travelled to Pietermaritzburg for a baptismal 
service on the banks of the Umsindusi River. 
With rapid growth of the congregation two questions arose: What was J.F . 
Rowland's minist.erial status and what ecclesiastical affiliatio n should 
the young congregation have? He had been strongly urged by some to found a 
new denomination. 133 His stand was that his 'idea of Pentecost was 
not to establish a new church but to join a true Pentecostal denomination 
already in existence in the country'.134 
Howeve r, the motivation behind the need for affiliation was more complex: 
unless his congregation belonged to a church registered with the govern-
ment, it would get no official recognition. Land for building churches, 
concessions for church activity and marriage officers' licenses depended 
on such recognition. 
J.F. Rowlands had little choice. His strong revivalistic stance made 
af fi liation to any of the 'established' churches difficult, particularly 
since many Baptists as well as Anglicans 
the type of worship they missed in 
and Methodists, joi ned him for 
their own churches. 135 Such 
l osses of members had evoked denunciations of Bethesda from the pulpits of 
these churches. 136 
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Besides the Apostolic Faith Mission, with which he had no contact and 
which had only a few Indian members in Stanger and the Natal North Coast, 
the ehoi ee even among Penteeos ta 1 or Ho 1 i ness chu rc hes was 1 i mi ted. How-
ev,er, since Obededom Temple had already established strong ties with the 
Full Gospel Church 137 and Pastor A. H. Cooper had maintained a strong 
supportive presence both in the development of the Mission in 
Pietermaritzburg and in Durban, 3ethesda sought Full Gospel affiliation. 
Expediency and a lack of alternatives guided the decision. This point 
needs to be stressed since it has vital implications for an understanding 
of the unique character of Bethesda worship and doctrinal emphasis 
vis-a-vis the rest of the Full Gospel Church. It also helps to clarify the 
institutionalisation of 'Bethesdaland' (the group of churches of which 
Obededom Temple and Bethesda are a part) that occurred during the 70's and 
e specially after J.F. Rowland's death in 1980. What was initially an act 
of expediency has become in recent years more formal as the jurisdiction 
of the white headquarters is now overtly felt. 138 (This is treated 
more fully in Chapter 6) 
After formal application for affiliation, J.F. Rowlands was ordained as a 
mini s ter of the Full Gospel Church at a service at Kroonstad in tre Orange 
Fr ee State on November 13, 1931. He was twenty-two years old at the 
time. 139 
In Durban the congregation had meanwhile outgrown the wood-and-iron hall 
in the Magazine Barracks .1 40 As an inte rim measure, Sunday evening 
services were held in the Royal Picture Palace, the bigges t cinema 
available to Indians in Durban. The response to the first meeting which 
was scheduled on February 21, 1932 , at this cinema was so overwhelming 
tha t a similar meeting was planned for the following Sunday. On this 
s econd occasion the response was even better,141 and the 
congregation continued to use this venue for some time . 
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The first baptismal service in Durban was held on March 20, 1932 on the 
banks of the Umgeni River; the event culminated with a large service at 
the ci nema at whi ch J. F. Row1 ands preached hi s much loved and often re-
peated sermon 'the Rose of Sharon' .142 J. A. Rowl ands, who had spent 
the day with the Durban congregation, shared the platform with his son for 
the 1 ast time. 
Shortly afterwards J.A. contracted cerebral malaria and died on April 28, 
1932.143 His death necessitated a return trip to Bristol for his 
widow Edith Hartland Rowlands and their two sons. During J.F. Rowland's 
short absence from Bethesda, a white couple, C.E. Mayoss and his wife, who 
were new members of Bethesda, took charge. 144 
3.2.5 
For a number of years after the death of J.A. Rowlands, Obededom followed 
a separate course from the Durban congregation. 
J.A.'s brother, T.L. Rowlands from Ladysmith, was invited to take over the 
1 eadershi p of Obededom Templ e.145 The separate course that the 
Pi etermari tzburg congregati on took for the next 24 years was 1 argely due 
to his policy of 'fellowship with autonomy over own affairs' towards 
Bethesda.146 Yet all along close relations were preserved, especial-
ly after 1935 when both churches held joint council meetings using both 
venues alternately.147 
During the next few years strong evangelistic endeavours promoted new con-
gregations at 'mission stations' in other parts of Pietermaritzbur9 and 
the surrounding districts. The Mizpah Temple was erected at P1essis1aer; 
the Carmel Temple at Raisethorpe and the Bethany Temple at Pent-
rich.148 These were led from the start by laymen since no trained 
full-time workers were available. But even if such workers had been 
available the low income of the members of these branches could not have 
supported them. This indicates that while these endeavous were missions by 
Indians to Indians149 everything was still under the jurisdiction of 
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the white leader which actually served to endorse the enterprise in the 
minds of the Indians. Hence even after T.L. Rowlands retired, other white 
ministers were appointed to take his place. 150 The first was 
o. Berntz Lanz, whose appointment, in spite of the fact that he had only 
recently become a member ,151 was enthusiastically received. 152 
Pastor Fourie succeeded him, then Messrs Lundell and Brice, as elders, 
took charge until 1959 when in April Arthur Naidoo became the 
elder-in-charge. 153 By the time Arthur Naidoo had become the first 
Indian pastor of Obededom, it was already under the leadership of J.F. On 
19 April 1955 the Pietermaritzburg churches decided to affiliate to 
Bethesda which, in view of their history. was the 1I0st natural and obvious 
step.154 
Obededom's separate course was partly due to some financial intri-
gue. 155 The land at 468 Longmarket Street on which Obededom Temple 
was erected had been acquired through the efforts of E. Theophilus who had 
taken it upon himself to approach A.W. Baker of the Baptist Church to 
assist the Mission financially. Baker paid for the land 156 and was 
on the Board of Trustees that controlled its ownership and use . The other 
two members of this Board were T.L. Rowlands and Baker's daugh-
ter. 15? The deliberate exclusion of Indians from the board did not 
~o unnoticed - J.IL Hensman, whose pioneering role has already been men-
tioned, points out that 'Pastor T.L. Rowlands did not want any non-Euro-
peans on the Board, although we had a very capable man in John 
Rufus'.158 When A.W. Baker died and the mission lost contact with 
Ids daughter. LL . Rowlands assumed sole control of the property and 
finance of the church. His hold was like that of J.F. Rowlands over 
Bethesda Temple in these matters. 159 Unilaterally T.L. Rowlands sold 
the property for £2000 to an American who had come to South Africa at his 
invitation, and this ge ntleman in turn donated it to the Full Gospel Chur-
ch. Thus the 'central government' of the Full Gospel Church acquired a 
grea t measure of direct control over Obededom which created a cautiousness 
towards amalgamation with the Durban congregation and delayed the union 
unt il 1955. 
While Obededom's leadersh ip was in white hands evangelism was in the hand s 
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of the Indian layman. Thus reports of Obededom's Annual general meetings 
constantly mention such faithful services as those of David and James 
Frank in the Mooi River and Nottingham Road areas;160 the systematic 
and persistent home visitation of Christian and non-Christian 
homes; 161 and the di s tr i but ion thr oughout the city of 23,000 
evangelistic tracts by the congregation. 162 In 1955 alone 200 new 
members were added.163 Moreover, Indian workers established mission 
stations in the following towns: Estcourt (Tabour Temple), Mooi River 
(Galatia Temple), Howick (Elah Temple), 'Municipality Farm' (Gethsamane 
Temple), Northdale (Ephesus Temple) and Allandale (Colosse 
Temple ).164 
An analysis of the referendum which was held on January 1, 1961 to decide 
on the appointment of a full-time worker to take charge of Obededom. 
reveals the following attitudes of the Indian n~mbers of Obededom 30 years 
after the establishment of the church: 1/3 of those who voted recommended 
Arthur Naidoo, a school teacher; 17 requested the appointment of a white 
pastor; only two stated specifically that he should be Indian; two that he 
should have knowledge of Indian languages; two that he should be accep-
table to and work in harmony with all races; two that he should be a white 
r.1an but have an Indian and an Coloured el der and two that he should be 
white but under the guidance of J.F. Rowlands. 165 While Arthur 
Naidoo got the job by a small margin of votes, it is obviou s that a large 
group of the Indian congregation preferred a white head. In any case 
Arthur Naidoo was acceptable becau se he too would function directly unde r 
J.F. Rowlands' jurisdiction. 
The Pi etermar itzburg congregat ion 
Naidoo.166 The following t ab le 
1973. 
grew steadily frolll 1962 . under Arthur 
shows the growth between 1962 and 
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GROWTH OF OBEDEDOM TEMPLE'S MEMBERSHIP 
YEAR ADULTS 
1962 316 
1963 388 
1964 415 
1965 433 
1969 594 
1973 782 
167 
Note: 
This table includes membership at mission stations in Nottingham Road, 
Mooi River and Howick and from 1964 the mission station in Estcourt. The 
growth in 1968 continued in spite of set backs due to the movement of 
people under the Group Areas Act. 
In Raisethorpe, evangelist John R. Paul, a pioneer in that area became the 
local pastor of the Carmel Temple in 1959168 but in 1960 he resigned 
from Bethesda to join the Apostolic Faith Mission.169 
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GROWTH OF CARMEL TEMPLE BETWEEN 1957-1964 
YEAR ADULT CHILDREN TOTAL INCOME/R 
-
1957 188 195 383 1264 
1960 437 436 
1963 294 302 596 
1964 644 1224 
Note: 
The breakdown of the figures for 1960 and 1964 are not available. While 
there appears to have been steady growth, the rate would have been faster 
had it not been for John R. Paul's resignation in 1960. The sharp drop in 
income bears this out. The 1963 and 1964 figures include the membership of 
mission stations started by Carmel Temple. 
The fi rst decade of the 1 ife of these congregati ons featured several 
reports of healings,170 and exorcisms.171 
The Raisethorpe Assembly also embarked on the familiar pattern of estab-
lishing mission out-posts in the homes of members. The few that gathered 
at these cottage-meeti ngs become the nucl eus of the new congregati ons 
which moved into garages or backyard structures before actually construc-
, 
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ting their own church buildings. In this way the church at Raisethorpe es-
tablished branches at Dalton; Harden Heights, Angus Farm, Crows Farm and 
Seven Oaks.172 
From 1970 onwards, Dennis Charles, the pastor of Ephesus Temple in North-
dale, also established similar out-posts. Ephesus Temple acted as 'mother-
church' for the congregations in Grey town, Seven Oaks and Dalton. The fol-
lowing table indicates their growth from 1969 to 1972. 
MEMBERSHIP OF EPHESUS TEMPLE FROM 196B TO 1971 
YEAR TOTAL SUNDAY SCHOOL 
1968 
-
148 
1969 671 174 
1970 734 
-
1971 802 200 
173 
(-not available) 
By 1972, the work of Ephesus Temple under Dennis Charles had extended to 
Grey town; Seven Oaks; Holley Bros.; Windy Hill; Albert Falls; Clan Syn-
dicate and McKenzie. 174 Dennis Charles' Pastoral Report of January 
21, 1974 reaffirmed the belief of his church in 'the power of prayer in 
saving; healing and casting out of demons' . 175 
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3.2.6 
In the meantime the Durban congregation had grown even more rapidly than 
its Pietermaritzburg counter-part. A new phase of its work began in 1933 
when J.F. Rowlands who had returned from Bristol to settle permanently in 
Durban, was later joined by his mother and brother. Both fulfilled impor-
tant functions in the church's growth. Alex Rowlands, who was later a1 so 
ordained, acted as personal assistant to his elder brother. 176 Edith 
Hartland, the mother, was not only the driving force behind her sons, 
neither of whom married,ln but she also led the women in the church 
until her death in 1955. 17S 
While his brother and mother were still in Bristol, J.F. Rowlands achieved 
a level of identification with the Indian congregation, unprecedented for 
a white man in South Africa. For a while he was the guest of an Indian 
family, the Warners. 179 Then he I1lOved into a small room with his 
Indian co~worker, F. Victor,lS0 where he shared lodging and meals 
with his Indian helpers. Indian families regularly took him his meals and 
appear to have derived great pleasure from being able to do some thing for 
him. 1Sl 
In 1932, the previous year, the growing congregation had moved into their 
own worship hall, also a converted shop, in Grey Street and in 1933 they 
embarked on the first of many 'campaigns' . lS2 These 'campaigns' 
c omprised a series of special consecutive meetings lasting from a few days 
to several weeks. The preparation and advertisements usually created 
intense anticipation among the members, all of whom participated fully 
during the meetings. 
There was always enthusiastic congregational singing of contemporary and 
t radit i ona1 evangel i ca 1 hymns and choruses, song items accompa ni ed by an 
orchestra, and rousing preaching. Serl1lOns were normally simple in struc-
ture, with frequent repetition of key words or cliches, and delivered in a 
colourful and compelling style with a strong ethical emphasis. A 'Bethes-
dascope' which comprised slide shows with pictures which were often taken 
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by J.F. Rowlands himself on his many overseas trips, usually followed. 
During the slide presentation J.F. Rowlands' narration re-iterated points 
made in the precedi ng sermon. Together with other audi o-vi sua 1 ai ds, the 
8ethesdascope was a regular and much loved feature of the campaings. 
The first campaign started on October I, 1933, to celebrate the second 
year of the founding of the church in Durban. This was also the first of 
many '8ack-to-the-Oible' campaigns. The theme is significant because it 
indicates the basic stance of this young congregation vis-a-vis the 
traditional Christian Churches; a stance which called for a return to 
'biblical precepts on holiness'.183 
J.F. used novel means to attract people; The advertisements for this 
campaign included a 'float' dubbed 'The Palestine Parade' in which two 
members dressed as 'Mary' and 'Joseph' led a donkey through the town to 
announce the meetings. 184 
The campaign which was initially scheduled for two weeks, continued for 
ov er 100 nights as a result of the overwhelming response it received. The 
5Uth se rvice, which was held in the Durban Town Hall,185 featured 
the famed 'Rose of Sharon' sermon on a stage decorated with 2000 red 
roses. 186 Each night J.F. Rowlands played his ukelele, rendered 
solos 187 and preached inspiringly.188 
This flair for 
mi nd.189 Many of 
thes e services. 19U 
'showmanship' 
Bethesda's 
had 
later 
a great 
stalwart s 
i mpac t on the 
were converted 
Indian 
dur i ng 
Bethesda thus moved from obscurity to prominence by 1935 . 191 
Furthermore, the sensational reporting of the conversion of David Pillay, 
a Hindu fire-walker, had increased the awareness of Bethesda in the Indian 
community at large . 1n A local newspaper advertisement invited 
people to hear D. Pillay's testimony of conversion at the church 
11 <1 11 . 193 Hundreds turned out to witness hi s bapti sm on July 15, 1934 
dnri a local morning newspaper carried the story : 
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Receiving at the age of 16 a serious \~ound, he went through many 
ordeals in the hope of relief. On one occasion his flesh was 
pierced with a thousand poisonous thorns; at another time over 
three thousand needles were thrust into him. After undergoing 
the fire-walking ordeal he resolved to fast to death, but was 
dissuaded by an Indian youth who introduced him to Mr Rowlands 
(he concluded his address by declaring that) the moment he 
was anointed and prayed for by the Pastor and Pastor Victor, he 
was healed.194 
Such sensational events created a kind of 'aura' around Bethesda in the 
minds of many of its members. Another 'aura creating event' was the 
acquisition of the land on which the first church was erected. The very 
site on which Rowlands had prayed on his arrival in Durban five years 
earlier was now offered to him by the Durban Corporation. 195 Also 
after the church was opened on September 6, 1936 196 people realised 
that the pulpit of the church had been unintentionally placed directly 
over the spot where he had prayed, so the buil di ng se emed to be God's 
design and the pulpit itself created the feeling that that place was 'holy 
ground' because J.F. Rowlands had once prayed for guidance there. The 
history of Bethesda abounds with such reports of inddents involving 
miracles, healings, dreams, visions and providential happenings which have 
added to this sense of mystery. 197 
3.2.7 
A review of the main Bethesda campaigns is necessary to understand how 
they became annual 'focal points' which attracted members who were 
scattered throughout the Natal coastal areas, and which infused them with 
tile necessary zeal to continue 'their work for God' in their district 
churches. 19B These campaigns also served to maintain a sense of 
unified concern and commitment in the church. 
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3.2.7.1 
The tenth anniversary of the church's founding introduced what J.F. Row-
lands called a '365 day Harvesting programme'. This missionary endeavour 
resulted in over 200 additional members for the church. 199 Again 
J.F. Rowlands did not shrink from the spectacular. This 'Tenth Anniversary 
Campaign' was conducted during the time when 'black-out' restrictions were 
imposed on Durban. On October 12, at the very beginning of the service the 
air raid siren sounded and every light was extinguished. The service, how-
ever, continued in 'pitch darkness'.200 
Reporting on this, the evening newspaper stated, 
Mr. Rowlands called for every light in the temple to be put out 
and the congregation continued the service in darkness, which 
seemed to accentuate the fragrance from 3000 red roses, which 
bedecked the altar and rostrum •.• for an hour and a half the 
crowd listened with rapt attention to what was one of the most 
memorable sermons ever preached. 20l 
This gave Bethesda's members cause to distinguish themselves from other 
Christians. Their monthly bulletin reported, 'Other churches closed their 
doors and the congregation struggled home but Bethesda carried 
on' .202 Furthermore, 'a flood of correspondence, special messages, 
telegrams and phone calls poured in during this campaign telling of 
unprecedented spiritual experiences, glorious conversions and untold bles-
sings'.203 Reports of menDers receiving visions were also recorded. 
On the closing night, that is, during the 'Illack-out' service, some even 
claimed to have seen 'crosses in the dark and halos encircling the 
altar' .204 This led J.F. Rowlands to conclude that, 'Truly we are 
living in the last days of prophetic Pentecostal blessing' .205 He 
(luoted Acts 2:7 in this regard. 
Al so, an Indian weekly responded with admiration, 
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The black-out provided a unique climax to Durban's spiritual 
event of the year. The enthu5iasm of the congregation in 
spirited singing in pitch darkness gave colour to the unforget-
table scenes of victory and triumph in the heart of everyone 
that attended this meeting blacked-out in the material but 
gloriously ablaze in the spirit ••. 206 
It went on to describe every service as having inspired 'both sinner and 
sai nt' .207 The services were 'packed-out-to-not-even-standi ng room' 
with the minor hall, passages and pavements full. 20B Rowland's ser-
mon on the 12th night of this 'Tenth Anniversary Campaign' was entitled 
'Plug into Pentecost'209 in which he stated that in Bethesda, which 
had been 
dubbed a 'mushroom church', the revival flame has been constant-
ly fanned by persecution, but there has been no looking back. 
Well smitten by both fanatics and formalists, Bethesda has had 
little difficulty in keeping her sane balance. Bethesda's 
stability and solidarity is known throughout the world.2l0 
Bethesda's Pentecost has signs following, gifts following and, 
praise God, fruit following. 21l 
These special meetings rallied Bethesda members for spiritual support and 
encouragement during the crisis-filled war years. In addition short 
services were held twice daily at 6am and 9pm, and were backed by 
'chain-prayers', 'outreach programmes' and increased pastoral visitations 
to members' homes. 212 
3. 2.7.2 
Ilcthesda's twenty-first anniversary in 1952 was another 'high point' among 
its members. The Anni versary campai gn was prece d~ d by ei ght days of 
'solemn assembly' with three services per day.213 Hundreds gave 
themselves to 'intercessory prayer and fasting' .214 Services were 
held simultaneously at all the branches which had by 1952 included 
congregations 
101 
at Inanda; Mount Edgecombe; Briardene; Congella; Fenniscowles; Rossburgh 
and Mayville. 215 'Scores and scores' were reported to have received 
the 'gifts of the Spirit' . 216 J.F. Rowlands reported that 'there was 
no fanaticism and no fleshy demonstration •.. Brave confessions, rarely 
heard in the twenti eth century I'lere heard daily in all the churches and 
mission hall s ... men and \~omen became reconciled to God and their breth-
ren' .217 Worship services in Bethesda always ended with a commitment 
to 'do sOQething for Christ' .218 Thus, these campaigns seemed to 
have roused members to 'active service' which led to the expansion of the 
church, increased lay-involvement and created a sense of general well 
being among its members. 219 
The campaign that foll owed these 'sol emn assembly ' meetings drew 1 arger 
crowds than before and also introduced a new sense of revival. 220 
During two weeks of special services, the church hall proved to be too 
small to hold all. The main service, on 12 November was held in the Durban 
City Hall. A civic orchestra, visitors and ministers from other churches , 
fi ve hundred written greeti ngs from home and abroad,221 gave to the 
service the splendour that had come to be expected of these campaigns. 
J.F. Rowlands stressed in his sermon that 'there must be no compromise 
with the world in any way ••. God put the church into the world and ever 
since, the devil has never stopped trying to put the world into the 
church' .222 The sermon ended wi th a call for greater i nvol vement by 
all its members: 'this is not the time to preen our feathers, not a time 
to relax or feel satisfied ..• we must not stop to gaze at what has been 
accomplished, which is negligible, but to work for Jesus as we have never 
done before'. 223 Th i sled a keen observer to concl ude ina revi ew of 
that meeting, that 'Holiness, without which no man shall see the Lord, in 
Bethesda is no glib phrase, no theological cliche, no easy theme, but a 
way of life to which everyone accepted in full membership is expected to 
labour and to conform' .224 
In the 21st year the congregation numbered 7000, 80% of whom were Indians. 
Four main branch churches and a number of 'preaching stations' had been 
established under six full-time pastors. The Sunday School which in 1932 
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numbered twenty now totalled 13,000. In twelve years Moving Waters had 
gained a circulation of 10,000. 225 
3.2.7.3 
The next four years included further annual campai gns which fanned the 
zeal of revivalism, for example, the 'Back-to-the-Bib1e campaign of 1953 
where over 2000 people attended the final service a10ne. 226 The aim 
of this campaign was the reaffirmation of the Pentecostal stance. 227 
The campaign ended with many signing a covenant in front of the 
congregation in which they pledged to 'pray and work for continuous Holy 
Ghost Revival amongst all nationalities in Natal' .228 
These campai gns were followed a few months later by large baptismal 
services : 
YEAR CHURCH NO. BAPTI SED NO. CONSECRATED229 
1952 Sharon 116 
Horeb 117 89 
Nor th Coas t 49 28 230 
1953 Joi nt Bethesda 
bapt i sma 1 service 171 on Easter Sunday 231 
129 in Augus t 232 
Sharon 125 102 
Horeb 105 108 233 
E1 im 60 33 234 
Horeb Temple declared 1953 to be its best year for growth. Twenty-five 
comp lete families had become Christians. 235 These figure s do not 
include those baptised in small groups in the branch churches at other 
times of the year. 
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In 1954, new congregati ons were founded in Wentworth (Lebanon Temp1 e) , 
Fe1 ixton (Patmos Temple), Cato Manor (Gethsemane Temple) and Cornubia 
(Jerusalem Temp1e).236 Bethesda also shared a campaign with Nicholas 
Bhengu of the Assemblies of God where Africans and Indians, estranged in 
the 1949 riots, worshipped together. 237 During 1954 Bethesda gained 
815 new members, until then, the most in a single year.238 
3.2.7.4 
The S;'ver Jubil ee celebrations in October 1956 were preceded by three 
large projects which meant ten months of intense activity. 
The first was a 'Bethesdascope' held in the Durban City Hall on 29 January 
1955. Dr. Reim, who was assisting in the Presbyterian Indian mission 
recorded that, 
The technique of this prophetic-drama-sermon was interesting in 
that it foll owed the way of the Church in the mi dd1 e ages, in 
arranging in their churches, statue groups representing Bible 
stories, so that people could be taught by visual means ••. the 
use of the projector as an auxiliary to preaching, and to the 
teaching of the Bible, is rightly coming into more general 
use. 239 
An open-air 'Bethesdascope' at the Hoy Park Sports Stadium followed in May 
that year. Sl ides were projected on a 20 feet screen; Tamil and Te1egu 
choirs provided song items during the service; and 200 ushers and stewards 
under A.A. Kenneth240 hel ped control the crowd of 16,000 that atten-
ded,241 of which 15,000 were Indians. 242 The press carried 
adverti sements and 1 ater reported that thi s was 'one of the greatest 
evangelistic services ever held in Durban' .243 
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A letter to the editor of one of the newspapers described J . F. Rowlands as 
'Durban's Billy Graham' ,244 and a white visiting Full Gospel pastor 
reported that his visit to Hoy Park was 'one of those rare occasions when 
he wanted to rejoice and weep at the same time ... (He) saw hundreds if not 
thousands of hands raised in response to the appeal ' .245 
Thirdly, in that October came the Back-to-the-Bible campaign . A large tent 
was pitched in a vacant field called 'Cartwright's Flats' to accommodate 
the huge crowds. 246 The 'Canvas Cathedral' caught the eye of the 
press: The Sunday Tribune, Natal Mercury, The Daily News and The Leader 
gave 'generous and spontaneous publicity to the meetings' .247 The 
Natal Mercury pointed out that 'Since 1931 they (the meetings) were held 
indoors, but the local congregati on has become so 1 arge that Pastor 
Rowlands has had to hire a huge tent to hold the revival 
meetings' .248 Nearly 2000 slides were shown in the illustrated 
sermons which took the congregation on a journey through India and 
Ceylon. 249 Indian music and songs and an Indian orchestra completed 
the ori enta 1 atmospere. 250 1955 ecl i psed the previ ous year as 
Bethesda Temple's ' greatest year' with 1791 new members added to the 
church. 251 This figure included the members of the Pietermaritzburg 
churches who formally joined Bethesda Temple that year. 252 In 1955 
'The Christian Caterers' Fellowship' for hotel workers was also formed; 
evangelism was undertaken in Blackburn; Burnside; Pinetown; Zululand; 
Merebank; Puntan's Hill; Chaka's Kraal and other centres in Natal, and 
bapti smal services took pl ace throughout all the Bethesda Templ e 
outstations. 
3.2.7.5 
For the next fifteen years tent campaigning was popular at branch churches 
outside the city, especially since no large buildings were available for 
meetings of this nature. 253 The campaigns were 'patterned' after the 
tent meetings which J . F. Rowlands had conducted at Cartwright's flats in 
the city. 
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For the 'Silver Jubilee Campaign' a tent described as the 'biggest Gospel 
tent in Africa' was pitched. 254 The congregation donated liberally 
towards the cost of the venture. However, even this large tent could not 
accommodate the 55,000 people who attended the 15 ni ghts of 
meetings. 255 This campaign was also accompanied by a non-stop chain 
prayer in the Prayer Tent, where F. Victor and others continued in prayer 
while J.F. Rowlands preached, and where people who had responded to the 
'altar - call' after the service were prayed for. 256 Four thousand 
copies of John's Gospel in six languages Tamil; Telegu; Gujerati; Zulu; 
English and Afrikaans were distributed. 257 
At the baptismal service at the Umbilo ri ver, which took place in December 
of that year, a further 147 persons were baptised. These were quite 
rightly recognised as the 'fruits' of the campaign'.258 By the end 
of 1956 Bethesda Temple had fifty branches throughout Natal and 
Zululand. 259 In 1956 the total increase was represented by 524 
adults and 417 children. 260 
At the Annual General Meeting of 1957 J.F. Rowlands introduced a policy of 
de-centralization and a three-point plan for the future of the church. 
Attention was to be given firstly to 'real revival among older Chris-
tians'; secondly, to a restoration campaign aimed at 'bringing home those 
who have wandered away' and thirdly, to the establishment of a Bible 
college. 261 That year also saw a boost for Bethesda Temple's 
membership when C.H. Dwyer, a 
missionary work in Zululand, 
to Bethesda Temple . 263 
devoted Christian farmer who had done 
Natal,262 affiliated his congregation 
A year later, in June 1958, the second of the two founders, Ebenezer Theo-
philus, died at the age of 73. Although he was acclaimed as Bethesda's 
'zealous missionary for the past 33 years', his passing away received only 
a scant coverage of 16 lines in Moving Waters. 264 
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On flecember 13 of that same year the new Bethesda church buil di ng, appeari ng 
very modern for its time,265 was opened by the Mayor of Dur-
ban. 266 Acclaimed as a 'wonder of faith' the building which had cost 
the considerable sum of £20,000 had been raised by Bethesda members themsel-
ves with only very little help from friends abroad. 267 
3.2.7.6 
The next important campaign which was called 'The Old Fashioned Gospel Cam-
pa i gn' aimed at reaffirming the previous revival zeal. It was held in 1961, 
and received the expected acclaim by members and the press. 26B 
By the early 60's the pace and direction for the onward march was set. Thus 
during the following years constant campaigns achieved similar results. In 
1964 Bethesda had 65 branches with a membership of 16.512. 269 
3.2.7.7 
Du r ing the 60's several buildings sprang up at Merebank. Asherville and 
Chatsworth. Unit 2 270; Kwambonambi 271 ; Newholme272 ; 
Inanda273 and Dalton 274 
By the late 60' s the revival fervour had levelled off. The Easter baptism 
figures indicate a settled growth rate for while the number of buildings 
had increased the conversion rate dropped. The process of institutionalisa-
tion, which is analysed in Chapter 6 had already begun. 
EASTER SUNDAY BAPTISMS 
YEAR 
1966 
1967 
1968 
1970 
1971 
NUMBER BAPTI SED 
278 
233 
279 
256 
223 275 
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J F Rowlands had already turned his attention to Bethesda's consolidation. 
Thus for the first five years of the 70's he was preoccupied with the com-
pletion of the Bethesda Bible College campus in Chatsworth, Unit 7. This 
coll ege was opened on October 11, 1975, the year of Bethesda's Golden 
Jubil ee. 276 
On June 18 of that year, Alec Rowlands, the quiet, unassuming brother and 
personal assistant of J.F. Rowlands, suddenly died. He, together with Pas-
tor Frank Victor, had been the stabilizing influence behind the charist-
matic J.F. Rowlands. 277 
Just over five years later in November 1980, J.F. Rowlands, the greatly 
beloved leader of Bethesda, also passed away. In spite of the severe ill-
ness which affected the last few years of his life he bravely fulfilled 
his duties until the very end having witnessed what he considered 'his 
dream', the graduation of Bethesda College's own ministers. 278 
The funerals of both the Rowlands brothers were attended by thousands of 
Indians and well-wishers of other races. The local press reported exten-
si vely on both occasi ons and it is cl aimed that these were the 1 argest 
funerals ever held in Durban. 279 
3.3 THE APOSTOLIC FAITH MISSION (AFM) 
The Apostolic Faith Mission 280 is the second largest Pentecostal 
church among South Africa's Indian community. 
In order to understand its spiritual complexion it becomes necessary as in 
the case of Bethesda, to first inquire into the rel igious background of 
the leaders who exerted an influence on the church itself. 
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3.3.1 
C.S Flewelling spear-headed the pioneering work of the Apostolic Faith 
Mission among Indians .in Natal. His father, an Anglican, joined the 
Holiness Baptist Church in the USA. At the age of 17, C. S. Flewelling 
attended a Baptist holiness camp and had been 'perplexed by the rowdiness 
of the proceedings' there. 281 Subsequently, he claimed to have had a 
vision depicting his father 'in the circle of the saved' and himself ex-
luded.282 His perplexity gave way to fear about his own salvation 
and soon after he joined his father in the Holiness Baptist Church. 
The next stage of his 'spiritual pilgrimage' is marked by the coming of a 
Pentecostal preacher, Pastor Magoon, to Washburn, near his hometown, in 
the winter of 1910. His mother, Susan Valley Flewelling, whose health had 
deteriorated after a recent operation, was taken by snow-sled to Magoon's 
healing services where she was 'miraculously healed'.283 This 
incident made such an impact on him that in the future he maintained a 
strong emphasis on healing in his ministry.284 
In 1917 the young Charles Samuel took a further step in his 'spiritual 
pilgrimage' when the well known Pentecostal woman evangelist, Aimee 
McPherson, came to Washburn. 28S The Flewellings and Moody Wright, 
who later married Charles Samuel's sister and became his missionary 
companion to South Africa, were among the 100 Holiness Baptist members 
which included the Pastor of their Baptist Church to have had their 
'Pentecostal experience' at McPherson's meetings. Soon after, while C.S. 
Flewelling was ploughing a field for buck wheat, the plough handle snapped 
in his hand. He saw in this simple incident a divine message and a few 
months later he deci ded to enter the ministry full-time. 286 
I\ccompanied by his uncle Moody Wright, and their former Baptist minister, 
Edgar Grant, who had been turned out of his church because he had become a 
Pentecostal, C.S. embarked on a programme of evangelisation between 1917 
and 1920 . The group used church buildings in winter and tent s in summer 
for their evangelistic meetings. 287 The result was the eventual es -
tablishment of the Easton Pentecostal Church directly opposite their for-
mer Iloliness Baptist Church . 
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3.3.2 
Two years later. in 1922, C.S. Flewelling claims to have had a 'message 
from God' through 'tongues and interpretation', that he would be 'the 
father of many persons'.288 
Moody Wright, in the meantime, had been invited to go to South Africa and 
left in August 1927. 
With a portable tent and few belongings, C.S. Flewelling continued his 
evangelistic crusading. On September 27, 1923, he married Ida Montieth, a 
member of the Methodi s t Church who had's trong Pentecostal lean-
ings. 289 The couple made journeys covering 2000 miles at a time and 
wherever they held their crusades, they started little congregations. 
In Apri 1 1927, at a missionary meeting held in the Bethel llible School, 
New Jersey, they were invited to come to South Africa as missionaries. 
Their decision was influenced by Ida Flewelling's claim that she had had a 
vision of preaching to Black people. Until then she had assumed that this 
had meant work among the American blacks; now it pointed to 
Africa. 290 
The Flewellings arrived in Cape Town on April 16, 1927, eight months after 
Moody Wright had joined the Apostolic Faith Mission in South Africa. 
Because of Wright's involvement with the AFt1, under the auspices of the 
Apostolic Faith ~lission they made Durban their 'home base' and lived 
initially in the homes of two Apostolic Faith nission families. 
Until 1930 r~oody Wright had been the AFM's missionary on the Rand but 
later he became the Apostolic Faith r~ission missionary superintendent in 
Natal. After a short while, when Wright returned to the Transvaal, 
Flewelling succeeded him as missionary superintendent in Natal. 291 
This allowed greater contact with black communities especially in 
Zululand. He soon gained the confidence of some of the Zulu chiefs and was 
ahle to visit a few Zulu Kraals. 292 
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3.3.3 
It has already been mentioned that when the Pentecostal Evangelist, 
Stephen Jeffries visited South Africa, he caused a stir among Christians 
in Durban and Pietermaritzburg. 293 With the assistance of Pastor 
A.H. Cooper of the Full Gospel Church in Durban, Jeffries conducted 
evangelistic services in a large tent pitched in Cartwright Flats, which 
drew crowds from all race groups.294 Some Indians travelled from as 
far as Stanger to these meet i ngs and they took back with them, 
'Pentecostal, revivalistic' Christianity to areas which already had small 
groups of Baptist and Methodist Indian Christians. 
Soon after Jeffries' meetings, Flewelling held similar 'healing services' 
in the Inanda Hall, in the north of Durban. Mrs. J. Budge from Stanger, 
who was formerly a Dutch Reformed Church member, attended these services 
seeking healing. She testifies to having been 'miraculously delivered from 
her illness' and this convinced her that she should invite Flewelling to 
conduct similar meetings in Stanger. 295 The circumstances which led 
to the realization of her intention discloses the type of simplicity of 
belief Pentecostals have; Mrs Budge claimed that she had lost £5, a 
considerable sum in 1930. After much prayer concerning her loss she 
promised God that if she found the £5 she would use it to pay for 
Flewelling's trip to Stanger to 'preach to the Indian people'. She 
eventually did find the money and thus Flewelling held his first cottage 
meeting in Stanger, on September 27, 1930. 296 
An extended series of meetings was then scheduled for the following month. 
On October 18 the first of these were held behind the Hindu Sabha 
Hall. 297 
Flewelling did not, as is sometimes c1aimed,298 begin the Apostolic 
Fai th I~ission among Indians. There was already in Stanger a group of Pen-
tecostal Indians who had had contact with Jeffries' meetings. Flewelling 
contributed the direction and much needed leadership to this 
grour. 299 
III 
Many of those who later became pioneers of the Apostolic Faith Mission 
were either converted or were members of established churches who had had 
thei r 'Pentecostal experi ence' at these meeti ngs: James Moonsamy and hi s 
wife, the parents of Henry James for example who later became stalwarts of 
the mission, were deeply influenced by the healings that reportedly 
occurred at these services. When Moonsamy himself was 'healed of a chronic 
ailment' he became a member of Flewelling's church.300 At one of the 
servi ces a 1 oca 1 gangster, Harry Jack, threatened to do the preacher 
bodily harm and to disrupt the meeting because 'these Christians .•.. were 
stealing Hindus away'.301 However, at the service he became deeply 
convi cted and 'ended up by goi ng down the ai s 1 e and weepi n9 at the 
altar'.302 He described his conversion thus: 
Actually intending to kill Pastor Flewelling, I was miraculously 
saved, healed ..• and filled with the Holy Ghost, all in one 
night. 303 
Jack eventually became a pastor of the Kearsney congregation of the AFM. 
3.3.4 
The few months following Flewelling's services saw rapid growth. After one 
month, that is, on November 16, 1930, twenty one I ndi ans were bapti sed at 
the Stanger beach. A further 108 were baptised the following year and on 
Oecember 20, 1931, Fl ewe 11 i ng 1 eft Durban to 1 i ve in Stanger permanent-
ly.304 In 1933 the congregation used a small civic hall for worship 
but two years later it acquired its own building site. The church build-
ing, constructed entirely with the assistance of the congregation, was 
opened on June 20, 1937.305 
James Moonsamy together with two others, Moses Samuel and M. John, who had 
attended the '5abha Hall' meetings, prevailed upon Flewelling to hold 
similar meetings in the Darnall area, where they lived. Thus, on December 
31, 1930 the 'Pentecostal message' was also preached there. Agai n good 
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initial results were recorded. In 1931, 61 were baptised. When a blind man 
reportedly received his sight and when in July 1934 a staunch Hindu priest 
was converted, the church's services received wider attention . 306 
Small extension congregations were constituted at Darnall under ~loses 
Samuel and at Kearsney under Manikum Chetty. At Kearsney they met ina 
tent for worship and were given permission by the Hulett's sugar company 
to evangel ise in the mill's barracks. 307 In Stanger, the con-
gregation was under Edwin Williams, a former Methodist. 
Although in the fi rst few years many Hi ndus embraced Chri sti anity, the 
nucleus of the Apostolic Faith Mission congregations were Christians from 
established churches, especially the Baptist and Methodist Churches. The 
Apostolic Faith Mission's strict life-style, the services which involved 
the entire congregation and the emphasis on divine healing were the chief 
attractions. Like Edwin Williams, a Hindi speaking, Methodist immigrant 
from Mauritius who had come over to the AFM with his entire family, many 
had become disillusioned with the staid, 
churches and preferred the spiritual 
detached approach of thei r own 
approach of the AFM.308 The 
Langs are another example of an exodus of an entire family (not just 
parents and children but uncles and aunts and their children also) from 
Methodism to the Apostolic Faith Mission. The Manikum family in Kearsney 
also came over from the Baptist Church and their daughter, Mercy, became 
Flewelling's Telegu interpreter. 
The years following 1931 witnessed the establishment of 'outreach centres' 
at Port Shepstone (March 24, 1933), Doorknop (on July 1, 1933), Harding 
(June 1934), Seven Oaks (November 27, 1937) and Verulam (July I, 1938) . 
The Kearsney congregation held its first baptismal service on December 13, 
1931 when twelve converts from Hinduism were baptised. In July 1934 the 
church had witnessed the conversion 
which were 
destroyed'309 
in it. 310 
removed from hi s 
and from August 1, 
of a Hindu priest. The Hindu statues 
former temple, were 'publicly 
1934 Christian services were held 
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Throughout the thirties the pastoral work of the congregations was largely 
in the hands of Indian laymen and evangelists. Unlike Bethesda, no Indian 
pastors were appointed until after 1940. These laymen, with little or no 
formal training, continued with 'cottage meetings', 'open - air' services 
and 'house-to-house' visitations. However, although Flewelling as 
missionary superintendent of the AFM in Natal still managed the Apostolic 
Faith Indian Mission it is clear that a great deal of the pioneering of 
this church was done by the Indian laymen. 
3.3.5 
In 1940, Flewelling left Ilatal to supervise the mission work among African 
people in the Transvaal. 311 Justus du i>lessis, the present 
secretary-general of the Apostol ic Faith Hission in South Africa, 
succeeded him as superintendent of the Indian Mission. He arrived in 
Stanger on Friday. May 31, 1940. His appointment confirmed the policy of 
differentiation between Indian and African missions which the AFM had 
instituted. Du i>lessis was responsible for the ordaining of Samuel 
Manikum, his Telegu interpreter and the first Indian minister of the 
Apostolic Faith Mission. In 1944, when he moved to Durban he left i>astor 
Manikum in charge of the Stanger congregation . 
The same year, the young Henry James entered the ministry in fulfilment of 
a vow he made a few years earlier 'on hi s death bed'.312 In 1937, 
wtwn he was only eleven, he contracted tuberculosis, which carried a 
strong social stigma because this community associated it with poverty and 
unhygienic living conditions. After James had taken ill, Flewelling was 
s Ulilmoned and before praying for him, he asked him whether he would serve 
God on a full-time basis if he recovered. 313 He did recover and as 
soon as he turned eighteen entered the full-time ministry of the 
AF~1.314 
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3.3.6 
After the unsuccessful evangel i stic attempts in Durban of James t100nsamy, 
Henry James's father, an Afrikaner layman, Nortjie,315 undertook an 
evangelistic 'outreach' to Indians in the Clairwood and Overport districts 
in the early 40's. He held services in the home of Mrs. Muthusamy whose 
son later became an active member of the Apostolic Faith Mission. Later on 
a school in Overport allowed this congregation to hold its services in one 
of the classrooms. 316 This church expanded suddenly in 1944 when J. 
du Plessis, who was still based in Stanger, conducted a tent campaign in 
Overport and the converts joined this congregation. 317 
After this campaign du Plessis decided to settle in Durban but was 
recalled from the Indian Mission in 1946 by the white 'Mother Church'. At 
that time Indians were allowed to serve on civic councils and through du 
Plessis' help, 
to serve on 
an Indian, who until then did not know that he was eligible 
the council, was elected. Resistance to du Plessis' 
involvement in the election and to the evidence he gave before the Broome 
Commission came from certain white quarters of the Apostolic Faith 
Mission. 318 J. du Plessis was then recalled on the grounds of having 
involved himself in politics. 319 
This meant that there was no longer any pastoral supervision and some of 
the members dispersed. Henry James remarked, 'If Pastor du Plessis was 
still here, our work would have been on par with Bethesda' .320 While 
the view may be exaggerated it underlines the benefits the continuous 
leadership J.F. Rowlands gave Bethesda and which the AFM lacked. 
The Clairwood mission under Nortjie also encounted problems. Nortji~ had 
built a church in Jacobs at his own expense, and subsequently deci ded to 
study at a Bible School in Johannesburg. So without consulting anyone else 
he sol d the church to recover his money. Thereupon many of the members 
either lost interest or joined other denominations. 321 Even though 
Albert Murugan, an Indian layman and a former Nethodist, 'held fort' in 
Nortjie's absence the congregation still remained small. 
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It was only in 1959 when Henry James' was transferred from the North Coast 
to Durban in 1959 that the Apostolic Faith Mission work in Durban was re-
vitalised. The Over port assembly which in 1959 had had only 20 members now 
grew in size and in 1961 it n~ved into a building of its own at a house in 
Overport. Thereafter laymen assumed the respons i bil ities of leadership: 
S. Muthusamy, JilTl11Y Murugan, M. Chinnapen and loG. Willie among others 
made pastoral visitations, did deputation work, and transported members to 
the services. Only in 1977 was Pastor Tom Govender appointed minister of 
this congregation. 322 
The Clairwood congregation shared the buiding that Flewelling had built 
for the African members of the Apostolic Faith Mission in Horseshoe Road, 
Clairwood. When in 1961 Africans were removed from Clairwood to Lamont-
ville in terms of the Group Areas Act, the Indian members were able to 
purchase the Clairwood building for themselves. 323 
~ased in Clairwood, Henry James pioneered work in Merebank and Chatsworth. 
On March 14, 1965 a church building was officially opened in Merebank for 
a congregation of 50 merrbers. From this 'base', 'outreach' posts were set 
up in Malagazi, Isipingo, Reunion, lotus Park, Gravesend; Umzinto and Um-
komaas; and a mission to the l30tanical Gardens Barracks began. l3y 1980 
membership of the Merebank church, its mission stations and branches 
totalled 1500. 324 In 1982, Henry James estimated the membership to 
be around 2000, hal f of whom were attached to the Merebank Church alone. 
The total Apostolic Faith Mission Indian membership nO\~ stands at just 
under 3000. 325 
In 1962 the Merebank branch began its mission to Chatsworth. The stages of 
development of the individual congregations were typical of many of the 
Pentecostal churches namely evangelistic 'outreach', cottage meetings, 
temporary 'make shift' housing (either backyard structures or tents), and 
finally church buildings. 
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Indian people who were uprooted from other parts of Durban under the group 
Areas Act or through the expropri ation of their land by the Department of 
Community Development were compelled to move to Chatsworth where the Dur-
ban Corporation established 'sub-economic' housing schemes. As a result of 
this uprooting, a handful of Apostolic Faith Mission members found them-
selves in Chatsworth. Pastor James organised these members into small com-
munities and the first group met in the home of Mrs. Maistry.326 
Then, as was typical of the Pentecostal 'outreach' programmes a mission to 
the Hindus of the neighbourhood was undertaken by almost all who had form-
ed the first 'cell group'. Conversions followed, and a backyard structure 
was built to house the growing congregation. Land for 'religious purposes' 
was not easily available and the cost of purchasing the 1i ttle that was 
available allowed for only cheap makeshift structures. 327 
In 1973 the Chatsworth branch of the AFM became autonomous and Vassie Pi 1-
lay, who had been an active layman in the church, was appointed pastor. 
The vital atmosphere of th is chu rch encour aged 1 ay leaders, many of whom 
later became pastors, for example Aaron Govender in Darnall; Tom Govender 
in Overport; Dean C. Reddy in Mount Edgecombe; Elijah Morgan (now in West 
Germany) and Abel David in Mariannhill. 328 This Chatsworth branch 
grew in number in 1976, when an independent church the 'Pentecostal 
Revival Centre' joined it. (The reasons for this merger are given in 
Chapter 5) 
3.3.7 
As I,e have seen in the Kearsney-Stanger area and in the C1airwood-Mere-
bank-Chatsworth areas the Apostolic Faith Mission drew its members almost 
totally from among the poor - the Mount Edgecombe branch is a further 
illustration of this. The Apostolic Faith Mission began its work there in 
1945 through three of its menDers who had moved to I~ount Edgecombe to work 
in the sugar mi11. 329 Joseph and Daniel Narayansamy came from the 
Sycmbezi area near Darnall and settled into Westbrook and the Stable 
lJarrdcks respectively; S. Gideon Sookraj from Kearsney also moved into the 
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Stable Barracks. There they were joined by Aaron Lazarus who was al so 
accommodated at the Mi 11 s barracks. With very 1 ittle education and no 
formal study of the Scriptures they 'barely managed to 
through their own unique style of preaching' .330 
simpl e creed that strongly emphasi sed savi ng 'through 
edify one another 
They adopted a 
the sacrifi ce of 
Chri st ' and 'bei ng fi 11 ed with the power of the Ho ly Spi rit' so that one 
may receive forgiveness, heal i ng and protection from evil from 
God. 331 
The format of thei r servi ces was simpl e : extempore prayers; singing; 
Bible reading and preaching. There was also enough scope for the entire 
assembly to participate in worship so people were allowed to lead the 
congregation in prayer, to give their 'testimony' or to exhort their 
fellow worshippers. The services allowed any individual to speak in 
tongues or interpret, to 'prophesy ' or pray for a sick friend or family 
member. 'Cottage meetings' were held on various nights of the week in the 
homes of members. They also held all-night prayer meetings (the equivalent 
to Bethesda's 'tarry meeti ngs') whi ch was often accompani ed wi th 
fasting. 332 
For almost the first ten years these 1 aymen took charge of the cong-
regation. R.G . 
church was made 
supported by 
emp 1 oyment. 333 
Franci s, who had himself been an acti ve 
pastor only in 1955. Since he could not 
the congregation, he continued 
1 ayman in the 
be financially 
in secul ar 
In 1953, M.S. Morgan, a member of ths congregation who was converted when 
he was healed of tuberculosis, began evangel istic work in the areas 
surroundi ng Mount Edgecombe, namely, Canel ands Verul am, Inanda, Avoca, 
Effingham, Hillhead, Flanders, Westbrooke, Cornubia, Sacchrine, 
Connextion, Mount Moreland, Malacca Road, Ottawa, Waterloo, La Lucia, 
Blackburn, Phoenix Barracks, Milkwood Kraal, Rydlevale and Duffs road. 
These were settlements of very poor Indians who had either worked in the 
nearby mills or had travelled to the neighbouring towns or to Durban . On 
April 2, 1958, Morgan became the first full-time worker of the church. 
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The growth of the Mount Edgecombe congregation created the need for a lar-
ger venue. so in 1965 a building was erected on the site donated by the 
sugar company. 
After Pastor Morgan left the congregation in October 1966, C.K. Harry, a 
1 ayman 1 ed the congregation from 1966 until 1968. He was succeeded by 
Pastor C.R. Timothy until June 1971 and Pastor Paul Murugan from 1972 
onwards. 334 
In 1968 C.K. Harry moved to Buffelsdraai, the Indian location in Tongaat. 
A small group began to meet and to distribute evangelistic tracts. During 
the first of these tract distributions on July 8 they met a member of the 
Apostolic Faith Mission, Mr. Jackson. who offered them the verandah of his 
home for their services. 335 
3.3.8 
In Pietermaritzburg the work of the Apostolic Faith Mission among Indians 
only began in 1964, almost forty years after Bethesda was founded. On June 
6, John R. Paul. 336 a former Bethesda pastor, together with Messrs . 
M.P. Naidoo, D. Moodley, C. Reddy and D. Davar 
costal congregation' .337 They renovated a 
resolved to start a 'Pente-
room that had formerly 
housed poultry and used it for their services. Four years 1 ater. after 
much difficulty. they acquired a building site and erected a tent on it 
for their worship services. 
M.P. Naidoo and J.R. Paul led the congregation and largely through their 
efforts a building was erected on this site. On December 18. 1970, J.R. 
Paul died suddenly.338 He was succeeded by C.R. Timothy of Mount 
Edgecombe from 1971 to 1975 and then Pastor Paul Saul from 1976. During 
this time M.P. Naidoo gave the congregation much help and direction even 
though he himsel f remained a 1 ayman. Hi s death on October 16. 1979 was 
described as 'a great loss and blow to the work' .339 According to 
Pa stor Saul. the strength of the work 1 ay in' fosteri ng a sense of 
familyhood and love for one another, and in consistent home 
visitation' .340 The evangelistic outreach of this congregation 
resulted in an extension congregation at Richmond in Natal. 
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In 1966, three Apostolic Faith Mission families settled in the Dalton area 
because they were employed in the Dalton sugar mill. The families met 
regularly for prayer and fellowship. V. Lazarus and S. Nathaniel took on 
the leadership responsibilities of this group which soon became the nuc-
leus of a new congregation. 341 
In the sugar estates, the small houses were close to each other and this 
fostered the traditional communal arrangement which aided the daily fel-
lowship of this group and presented a united witness in the mill's chiefly 
Hindu community. 
Since the area around Dalton was sparsely populated and individual 
families were isolated from one another, Christians on the mill's estate 
undertook regular evangelistic missions to these remote sugar and wattle 
farms. After a short while many of these joined the services of the small 
group and the original congregation of three families now grew to 
25.342 
Tile local sugar company donated a piece of land to the congregation and a 
church was erected on December, 1975. 
3.4 THE ASSEMBLIES OF GOO 
The third of the 'established' Pentecostal churches which began a mission 
t o South African Indians has two separate, autonomous organisations. One 
under Pas tor F. Langel and-Hansen (4.1) a nd another under Pas tor S. Goven-
dcr.(4.2) 
3.4.1 
Pastor Langeland-Hansen's parents emigrated to South Africa from Norway in 
1921 as missionaries of the Salvation army and worked among Zulus in 
Natal. By the mid-30's they were converted to Pentecostalism. His father 
joined the Assernblies of God and pastored tile 'Little Green Church' in 
Durban. 343 
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Soon an opportunity arose to found a separate mission to Indians.344 
Si x pupil s from the Sunday school were mi ss i ng and an attempt to trace 
them led him to Clare Estate, an Indian area on the western outskirts of 
Durban. He found that the parents of these chil dren were far too poor to 
send them to Sunday School or to attend a church ten kms away from their 
nei ghbourhood. Pastor F. Langeland-Hansen and his wife then started a 
Sunday School in the home of the parents. 
As in the case of Bethesda and the Apostolic Faith Mission, attendance at 
such house-meeti ngs grew rapi dly . When the Sunday School grew to over 
thirty members, an old butcher shop in Sparks Road, Overport, was rented. 
The Bethshan Gospel Mission was founded on August 10, 1940 in this 
renovated shop with F.L. Hansen as its pastor. In view of the financial 
stresses of the war years and the poverty of the small congregation, he 
was forced to continue working part-time in a chemist's shop. 
The initial years of the mission were very trying especially since 'being 
the first Pentecostal church in the district it was viewed with sus-
picion'.345 L. Hansen stressed divine healing and claimed to have 
witnessed instances of healing in his small congregation; he attributed 
the sudden Jrowth of the church, after the war, to these 
healings. 346 
During the 14 years of its stay in the renovated butcher shop, the cong-
regation was joined by Coloureds and Indians. 
Pa s tor Hansen's contact with the Col oured community led him to establish a 
'home of safety' for orphaned and destitute Coloured children which he 
still directs.347 The Bethshan mission is the only mission that can 
boast of having the only organised social care programme among Indian 
Pentecostal churches. Pentecostal churches have generally played down 
their social responsibilities and emphasised the' salvation of the soul ' 
as the chief aim of mission. While they assist their poor members, such 
aid is seen as incidental to the main goal, and is generally confined to 
members. 
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In 1954 Bethshan Gospel Mission moved to its own church building in Over-
port. This building and a large youth centre, which was erected later, was 
paid for by the funds raised entirely by the congregtion. 348 
Bethshan, like Bethesda, was for the greatest part of its existence under 
the leadership of one person. Only in 1978 was an Indian layman appointed 
as assistant pastor. In 1973 Pastor Hansen pointed out that 'there are no 
full-time assistants, as the church is now better organised with regard to 
visitation' .349 What he meant was that, the care of the congregation 
was almost entirely in the hands of responsible laymen. Thus, as J.F. 
Rowlands had done in Ilethesda, Hansen supervised and helped only when 
laymen could not handle a problem. 
I3cthshan currently organises a monthly men's fellowship, weekly women's 
meetings, weekly youth meetings, a Sunday school, a number of 'way-
side' Sunday schools and 'cottage meetings' .350 
When Oavid Nadasen was appointed assistant pastor in 1978 he was given 
charge of a small extension congregation in Clare Estate. Bethshan also 
has a small branch in Reservoir Hills, an Indian area to the north-west of 
)urban, where a small group I:leets in a pri vate garage. With only two bran-
ches, it is clear that Bethshan did not adopt the programme of expansion 
of Ilethesda. 
3.4.2 
The second church of the Assemblies of God among the Indians began as an 
independent group led by Stephen Govender, a former Hindu who had been 
converted in the Bethel International Mission in 1949. 35 1 This Pen-
tecostal mission used to lIleet in the city centre, in the early 50's, 
grarlually lost its members to other Pentecostal churches in Ourban. 
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In 1951 a few began to meet in S. Govender's home. He acted as the 
congregation's' pastor' while still maintaining his secular job. A venue 
for the growing congregation was found in 1953 in Gale Street, Durban. The 
congregation remained here for almost 14 years and adopted the name ' 
Peniel International Assembly'. Many who joined other churches or founded 
independent Pentecostal groups later, worked initially with S. Govender in 
Gale Street and then in Merebank : Leslie Hammond founded the Ca lvary 
Assembly,352 Kay Moodley joined the Reformed church in 
Africa,353 Vasie Pillay joined the Apostolic Faith Mission and Bobby 
Naidoo who left with Hammond joined the 'Apostolic Church of Scandanavia'. 
(cf. chapter5). 
In 1954 Peniel Assembly was formally incorporated into the Assemblies of 
God largely through the efforts of J.C. Will iams a white worker of the 
Assemblies of God. Since the Assemblies of God polity allows complete 
autonomY to each congregati on within its 'family' Pastor Stephen Govender 
could remain at the helm of things and still enjoy the benefits that 
accrue to a church body registered with the South African Government. 
By 1960, in spite of 'many set-backs' ,354 the group numbered BO 
adults and 120 children. The most significant 'set-back' was the implemen-
tation of the Group Areas Act. During the 1950's Gale Street became a 
white industrial area, and Indians had to move from the city centre to the 
outlying areas. 355 
From 1960 'cottage meetings' were held regularly in the home of one of the 
famil i es who had moved to Merebank. 356 In 1962 the numbers at these 
meetings increased when the Gale Street group held a tent campaign in 
Merebank. Those who were converted at the campai gn j oi ned the 
'cottage-meeting' group and formed the beginnings of the Peniel Assembly 
at Merebank. The increase was timely, for soon after , the Peniel Assembly 
in Gale Street had to be closed because all its members had left the city 
centre and many had joined other Pentecostal churches. This meant that the 
focal point had shifted from Gale Street to Merebank. S. Govender and his 
band of helpers, including Leslie Hammond, moved permanently to take 
charge of the congregati on i n t~erebank. 357 
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When in 1967 the congregation in Merebank acquired a church building, the 
church had only 55 full members. But in the next few years an intensive 
program of evangelism 
congregation of the 
children. 358 
was undertaken and si x years later the 
Peniel Assellbly numbered 250 adults 
Merebank 
and 150 
In 1967 this congregation introduced its evangelistic 'outreach' programs 
to Chatsworth. Members who had moved into Chatsworth formed the small 
groups which laid the basis for larger congregations later. Two separate 
congregations were founded in Unit 2 and Unit 5. Within one year the 
latter congregation acquired its own church building. 359 
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SUMMARY AND SIGNIFICANCE 
1. Pentecos tal chu rches fi r s t took root among the lower soci o-economi c 
classes of Indians. The earliest congregations began in the poor labourer 
cOillnunal-settlements in Durban, Pietermaritzburg and in towns on the Natal 
coast: for examples Bethesda had its beginnings in the Corporation and 
Railway barracks in Durban and the AFM congregations began in the 
s ugar-mill barracks at Stanger, Kearsney, Mount Edgecombe and Dalton. 
2. The vast majority of early Indian Pentecostals were converts from 
Hinduism; yet the initial ' nucleus' of many of the early congregations of 
the 30's were mainly Christians from 'established' de nominations , usually 
Il aptist and Methodist, who found the Pentecostal life and worship more 
fulfilling. 
3 . The affairs of the Church 
1 ike Pastors J.F. Rowlands, F. 
revolved around s trong charismatic leaders 
Langeland-Hansen and S. Govender who ruled 
almost autocratically over the affairs of their churches. Thu s , there has 
been little or no concern with polity, constitution or any fixed statement 
of belief. 
4. Throughout their history, Bethesda , the AFM 'Indian sec tion' and 
Uethshan had white head s . There has been no real rejection of white 'mis-
s ionary leadership' as there has been in other Third World churches. The 
socio-political struggles of Indians, which is explained in Chapter 2, 
pr obably explains the appreci ation of and dependence on these white 
le aders. In contrast to the prevailing antipathy tOl-Iards Indians, these 
people had identified with them and cared for them. This contributed 
gr ea tly to the feeling of acceptance and belonging that convert s to Pente-
cos tal churches felt. 
Furthermore, the Indian members' 'deep respect' for their I-Ihite 'gurus' 
pr e vented them from disagreeing with or ques tioning their some times pater-
nalistic attitudes. Reaction only occurred in recent yea rs against the 
s uccessors of the founders who had expected to assume leadership 
automatically because they were white. (c f chapte r 7) 
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5. Because of the low level of education of the early Indian converts 
and their ignorance about ecclesiastical matters, the direction of these 
churches was almost entirely in the hands of the white leaders, 
missionaries and visiting evangelists. Hence we find that in both the 
written and oral sources of i nformati on avail abl e to us, persons such as 
J .F. Rowlands and F. Langeland-Hansen loom larger than anyone else in 
their church. 
6. While the white leader gave direction, actual evangelism and expan-
sion were mainly in the hands of the Indian layman. 
7. Although Indians, except in the case of Peniel, have not been at the 
helm, there has been no crisis concerning the indigenisation of leadership 
as there has been elsewhere in the Third World. There has been, however, a 
leadership crisis of another kind which resulted in the proliferation of 
Indian Pentecostal churches. (cf chapter 5) 
8. These churches have had four main emphases: healing, exorcism, evan-
gelism and the pursuit of holiness. These have emerged partly as a result 
of the influence of missionaries and evangelists such as C.S. Flewelling, 
J.A. Rowlands, S. Jeffries, A.H. Cooper, F. Langeland-Hansen, J.F. 
Rowl ands and J . du Pl essi s. 
9. All the early Indian Pentecostal churches were affil iated to one or 
other of the three largest Pentecostal denominations in South Africa name-
ly, The Apostolic Faith Mission in South Africa, The Full Gospel Church of 
God in Southern Africa (Bethesda) and The Assemblies of God in South 
Africa (Bethshan and Peniel). Hence none of these early groups took on the 
totally independent character that later groups did. (cf. chapter 5) 
In Bethesda's case, affiliation to the 'white headquarters' was an act of 
expediency and not the result of total identification with the theology or 
polity of the Full Gospel Church of God (cf. chapter 8 for an elaboration 
of 'Bethesda's Approach'). 
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10. Under the innovative leadership of J.F. Rowlands, Bethesda achieved a 
rate of growth much higher than that of any of the other Indian Pentecos-
tal groups. Since this has been due largely to the methods of J.F. Row-
lands, it has received a more detailed examination in the next chapter. 
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1. G.C. Oosthuizen, who wrote a history of Bethesda based his claim on 
this widely held but incorrect opini o, . 
Oosthuizen, G.C., Moving to the Waters (henceforth MWa). 
2. Natal Adverti ser, ~lay 7 1932. 
J.F. Rowlands' (hitherto JFR) information. 
3 . Western Daily Press, December 5 1939 cited by Oosthuizen op. cit., 
XI J. 
4 . Information gleaned fromJ.F. Rowlands' descriptions of his father. 
5. The Journal of the Ilishop's Knoll Hospital, Bristol, cited in 
Oosthuizen op. cit. 
6. Douglas, J.D., 'George Fox' The International Dictionary of the 
Christian Church, 383-384; 
also Jones, R.M., The Faith and Pr ~c tice of the Quakers : 
Trueblood, D.E., The People called Quakers 
7. Moving Waters (henceforth M.W.) Dec. 1943, sermon 'Thanks Dad', 
138. 
B. Information from Pastors F. Victor and V.R. Enoch., 
The writer once heard J.F . Rowlands remark that 'what the church 
needs is "knee-ology" not theology' i.e. prayer is more important 
than study. 
9. Oosthuizen, G.C., MWa, XIV. 
10. Information from Herbert Theophilus, son of Ebenezer Theophilus, the 
Indian pioneer of the work. This view is supported by the fact that 
the family initially did not consider the trip to be any more than a 
ho 1 i day; 
J.F. Rowland's information. 
11. Oosthuizen, G.C., MWa, 23. 
12. cf. our discussion of the white monopoly of economics in Natal at 
the time in Chapter 2; 
also Oosthuizen op. cit., XV. 
13. M.W. July 1936, 105. 
14. Oosthuizen, G.C. MWA, XV; 
The nature of the experience J.F. Rowlands did not di s close. In any 
case he was barely 13 at the time of their arrival in South IIfrica. 
15. The Stead family were active Pentecostal members and feature in the 
history of the Assemblies of God and Pentecostal Hol iness churches 
in South Africa. 
16 . Oosthuizen G.C., MWa, XV. 
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17. Herbert Theophilus' information (recorded on tape) confirms J.H. 
Hensman's information (cf. Appendix 3.1). 
18. Herbert Theophilus, op. cit.; 
E. Theophilus, regarded the Methodists as 'worldly' and in need of 
the 'holiness' message. 
19. A system of committees was introduced by J.A. Rowlands in this 
church. He was supported by the Boshoff Street European Methodi s t 
Church; 
J.H. Hensman's information (mimeogrphed) (cf. Appendix 3.1). 
20. Minutes of December 1924 in E. Theophilus' scrapbook. 
21. The Natal Witness 8 Dec 1924 (henceforth N.W.). 
22. J.H. Hensman, op. cit. 
23. ibid. 
24. ibid. 
25. ibid. 
26. N.W. 7 June 1926. 
27. H. Theophilus and J. Hensman op. cit. 
28. M.W. May 1973, 75. 
29. M.W. October 1973, 153. 
--
30. M.W. May 1973, 75; 
-- December 1973 
31. Oosthuizen, G.C. op. ci t. , 15. 
32. 'Mr Theophilus was the key figure in starting the work .•• Mr J.A. 
Rowlands gave him financial and moral support'. 
J.H. Hensman's letter to A. Thompson, successor of J.F. Rowlands, 
dated December, 1980. 
33. J.H. Hensman op. cit. 
34. Hensman's information acts as an important corrective to the bulk of 
the available information coming from J.F. Rowlands. 
35. M.W. April 1942. 
36. M.W. September 1973, 138. 
37. ibid. 
3R. ibid., 137. 
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39. i bi d. 
40. A.B. Arnot's information, mimeographed. 
41. ibid. 
42. ibi d. 
43. Campaign meetings and the use of public venues like the cinema 
feature regularly in Bethesda's approach; 
Arnot wheeled a bike, carrying a large poster, through the streets 
adjoining the Palladium Cinema in Pietermaritzburg. 
44. Arnot's and J.F. Rowlands' information. Rev. Arnot's interview is 
recorded on tape. 
45. ibi d. 
46. The writer was well known to Pastor J.F. Rowlands and had had the 
opportunity to speak with him on numerous occasions about the 
history of Bethesda. Much of what J.F. Rowland's said was checked 
and rechecked against his earliest writings in Moving Waters and 
with early Indian pastors, especially Pastor F. Victor, C. Geffrey, 
P. Simeon, V.R. Enoch, J. Vallen, F. Veerasamy and Messrs. J.H. 
Hensman and H. Theophil us, three of whom have si nce di ed. Pas tor 
J.F. Rowlands died in November 1980. 
47. The union of the two churches is still discussed but it far from ap-
proaching any finality. 
48. For a while after these meetings, Arnot lived with the Rowlands 
Family. When he embarked on a series of tent meetings he often slept 
in tIle tent itself as a security meas ure and J.F. ofte n joi ned him 
there. A strong friendship developed and Rowlands who was then 17, 
became Arnot's treasurer and the 'live-wir e ' in his Sunday School. 
J.A. Rowlands supported Arnot's work and readily provided the much 
needed finance. 
A.B. Arnot and J.H. Hensma n op. cit. 
49. Arnot, A. B. , op. cit. 
50. ibi d. 
51. ibi d. 
52. i bi d. 
53. i bi d. 
54. He has written tracts and booklets on the subject since. He adopts a 
pre-millenialist position. 
55 . Not even to G.C. Oosthuizen , whom J.F. Rowlands had c laimed the 
first man who had had 'open and free' access to Bethesda's records 
during his writing of its history, did he mention this incident. 
56. A discussion of J.F . Rowlands' understanding of Pentecost appears in 
Chapter 8. 
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57. This will be evident in Chapter 8 also when Bethesda's approach is 
compared to the other Pentecostal churches. 
58. The term 'apartheid' was only to surface later, in 1948, under Dr 
Malan's Government. 
59. This is how Arnot described white attitudes to integration in Ijatal 
around 1925: cf. our discussion of this issue in Chapter 2. However 
in our days, the 'other ways' have been preserved almost intact. cf. 
discussion on political crises in these churches in Chapter 7. 
60. At least three elderly Indians testify to having felt alienated when 
they attended his church. 
61. Arnot, A.B., op cit. 
62. This has remained Full Gospel Church Policy cf. Chapter 7. 
63. This site, near the 'Drift', was the venue for all the baptismal 
services of the Pietermaritzburg and Durban congregations until 
1931, when Bethesda in Durban started using the Umgeni River. 
64. As we saw in the case of the Rowlands family, these ex-Methodist 
members were also subjected to a re-baptism, this time by total 
inmlersion. 
65. Hensman, J.H., op cit; 
These formed an important part of the new congregation and were 
always present at the services. Therefore J.F. Rowlands' version 
that at times he preached to 'almost empty pews' appears to be 
another example of the 'embroidering' of the early days in 
retrospect. 
66. E. Theophilus' information. 
ti7. This is another example of the role E. Theophilus played which does 
not come out in J.F. Rowland's account of the church's history. 
bB. Fire-walking is an annual Hindu event celebrated by a small section 
of that community. The ability to walk barefeet over burning coals 
is part of the tantric ritualism that many Hindus in South Africa 
take seriously. 
69. Hensman,J.H.,opcit,3 
70 . M.W. July 1973, 106 
71. This criticism came particularly from certain Indian r'lethodist, 
Baptist and Anglican circles. 
72. J.F. Rowlands' information 
73. M.W. June 1973, 91; 
Oosthuizen G.C., op cit; 
131 
M.W. Nov . 10, 1931 gives an example of one disconcerted observer who 
complained that 'Surely it is better to hold revival campaigns than 
bazaars or jumbl e sales'; this was obviously dir ected at the 
'established church critics'. 
74. Hensman, J.H., op cit. 
75. M.W. July 1973, 106 
76. Hensman, J.H . op cit. 
77. ibid. 
78 . H. Theophilus and J.H. Hensman maintain that J. F. Rowland s had 
grossly exaggerated the difficulty of the beginning s in orde r to 
obtain financial support from well-wishe rs in Bristol. 
79 . Oosthuizen, G.C., op cit., 17; 
J.H. Hensman objects to the account J . F. Rowlands gave to Oosthuizen 
on these matters. It appears to us, however, that J.F. was not guil-
ty of any conscious attempts to deceive. Actually it seems that the 
rapid growth of the church after 1931 se rved to obscur e , in the mind 
of Rowlands, the slow development of the church between the years 
1926 and 1931. 
80. J . F. Rowlands' information 
Hl. N.W. May 7, 1928 
82. Hensman, J.H., op cit. 
H3 . Joseph Vallen' s information (mimeographed) 
84. J . Vall en described this dec ision as 'stepping out i n faith', a com-
mon cliche in Pentecostal language. J. Vall en was des cribing her e 
his entering into full-time ministry wi th no promi se of a fixed or 
adequate stipend. 
85. A. B. Arnot had left the church by this time. St ephen Jef frey's came 
in 1927. 
86 . M.W. Nov embe r 1973, 171 
8 7. ibid. 
88. ibid. 
89. ibid. 
90. The first issue appeared in January 1940 and has been published mon-
thly ever since. This ma gazine, now in its 43rd volume forms an im-
portant part of the primary sour ces for this section. 
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91. N. W. Febr uar y 14, 1931 
92. N.W. February 7, 1931 
93. ibid. 
94. N.W. June 1, 1931 
95. M.W. October 1973, 155 
96. N.W. August 22, 1931 
97. Hindu Young Men's Association 
98. N.W. August 22, 1931 
99. F. Victor's and J. Vallen's information. 
100. M.W. April 1942, 39 
101. In interviews with Indian pastors, we observed that this partial ity 
to white pastors appears to have caused discontent only among a few 
of the Indians. E. Theophilus and J.H. Hensman isolate this as an 
impediment to their ministry. The majority, however, appeared not to 
have been bothered about the white domination of church affairs at 
the time. 
102. Oosthuizen, G.C., MWa, 19 
103. M.W. July 1973, 105-106; 
also from discussion with J.F. Rowlands. 
104. N. W. September 7, 1931 
105. N.W. September 10, 1931 
106 . Oosthuizen, G.C., MWa, 19 
107 . N.W. November 10, 1931 
I OU. r·1.W. July 1973, 105 
109 . ibid. 
110. Oosthuizen, G.C., t~Wa, 19 
111. N.W. September 10, 1931 
112 . M.W. October 1973 
11 3. M.W. December, 1973 
114. ibid. 
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115. The date in the newspaper article is incorrect; the meeting took 
place on the 10th of October. 
116. The Graphic October 10, 1952 
117. J.F. Rowlands compiled and edited Moving Waters until his death in 
November 1980. There is a need here to express the dangers of 
reducing history to a kind of hagiography if one depended only on 
such writings as Moving Waters. In our study, individuals acted as 
chari smati c leaders around WhlCh the whole movement revolved. ego 
the figure of J.F. Rowlands tends to 100m larger in most of the 
material at our disposal. 
118. These barracks were situated roughly in the proximity of the present 
Somtseu Road in Durban. They have since been demolished. 
119. The poor conditions that exi s ted in these barracks were vividly des-
cribed to me by Edward Frank who grew up in these barracks . He told 
of the 'squalid living conditions, lack of ablution and sanitary 
facilities, small living quarters wher e sometimes two families had 
to live', and no recreational facilities . He joined Dethesda in the 
early 40 s . V. R. Enoch, an early Bethesda pastor and the Abel family 
corroborated this account. 
120 . The close proximity of the Railway Barracks allowed people interes-
ted in J.F. Rowlands services to attend services at the corporation 
bar r ad s • 
. 121. M.W. December 1973 
122. Henry James of the Apostolic Faith Mission provided information 
concerning his father. 
12 3. ibid. 
124. Mrs. John, now very old, was intervi ewed in Chatsworth. 
125 . Samuel Manda's information. He was a close friend and the co-worker 
in that Baptist church with these three men. (Recorded on tape) 
126. ibid; M.W. August 1973, 121 
127. Manda,S., op cit. 
128. M. W. December 1973, 191 
129. ibid. 
130 . M.W. March 1974, 39 
131. M.W. April 1973 
132. Information from V.R. Enoch and J. Vallen 
133. J.F . Rowlands' information; 
M.W. December 1973, 193 
134. ibi d. 
134 
135. Royappen, Theophilus, Lee and Carr are among the family names of 
those who had joined Bethesda and who were either former Methodists 
or Angl icans. 
136. Oosthuizen, G.C., MWa, 19 
137. J.H. Hensman had represented the mission at the Annual Full Gospel 
Church Conference in 1927. 
138. This is explained in Bethesda's understanding of the Pentecostal 
experience in Chapter 8 and in the issues raised during the 
'institutionalisation process' of Bethesda in Chapter 7. 
139. M.W. December 1975, 192 
140. Also since a large 
the meetings of 
impractical. 
group of Coloured people had shown interest in 
this church, the Indian barracks became 
141. M.W. Decent>er 1973, 192 
142. This was one of the I1llst famous of his dialogue-dramatic sermons 
which had great appeal for his audiences. 
143. M.W. January 1974, 1 
144. Oosthuizen G.C., MWa, 23 
Minutes of the Board meeting held on May 13, 1932. This meeting, 
which was held to organise Bethesda, elected its first working com-
mittee. J.F. Rowlands was elected chairman . Other officers included 
were C.L Mayoss (Sec/Tre) and Samuel John (dep.sec/tre). Others on 
the committee, elected by secret ballot were Gabriel Thomas , Joseph, 
Jacob, Yesudas and Abel Prakasim, Bob (surname omitted) and Mrs. 
Patrick and Mrs Mayoss (organist) . 
14 5. Oosthui zen, G.C., MWa, 22 
146 . Obededom AGM reports 
147. Oosthuizen, G.C., MWa, 140 
148. Hensman, J.H., op cit. 
149. ibid. 
150 . Obededom AGM r eport, 1955 
151. Bethesda Temple Church Council (BTCC) minute s J une 1, 1956 
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152. BTee, December 3, 1956 
153. BTee, march 7, 1958; 
Arthur Naidoo's information 
154. M.W. March 1956, 35 
155. This may be traced not to Moving Waters or to the information of 
J.F. Rowland's but to the testlmony of two of the Indian pioneers, 
J.H. Hensman and E. Theophi1us themselves. 
156. H. Theophi1us op cit.; 
Obededom is still housed on this site. 
157. Hensman, J.H., op cit. 
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APPENDIX 3.1 
EARLY HISTORY OF OBEDEDOM 
(This signed statement, submitted to the author by J.H. Hensman, is 
included without editing. It is important because Hensman is the only sur-
vlVlng eye-wltness of Bethesda's beginnings in Pi etermaritzburg and was 
largely responsible for correcting the widely held misconceptions about 
the founding of Bethesda.) 
In 1925 Mr. Theophilus and his family left the Anglican Church and joined 
the Methodist Indian Mission, corner of Church and Thomas Streets. During 
the same year he contacted Mr. J.A. Rowlands in the Municipal Market where 
he had a fruit stall. Mr. Rowlands and his family had come to S. A. for 
business reasons. He was the Director of the Natal Trading and Milling Co. 
in Victoria Road. He and his family had belonged to the Quaker Movement in 
England. They were really devoted to God . As there was no such movement in 
this country Mr. Theophilus got him to shepherd the Methodist Indian 
Mission. Mr. Rowlands organised this church assembly into committees as 
there was no circuit minister. He was backed by the Boshoff Street 
European Methodist Church. The committee consisted of The Leaders' 
Committee (Council), Sunday School Committee, Cottage Meeting Committee 
etc. Mr. Rowlands had two sons viz. J.F. (Jack) and Alec. He and his 
family lived in Town Hill on the old Howick Road. J.F. was a very good 
goalkeeper. He represented his school in inter-school matches. During one 
of these matches J.F. was called to save souls and not goals. 
In February 1925 there was a Methodist Church Synod meeting held in Grey-
town. Mr. Rowlands sent a telegram to the Chairman of the Synod to send an 
Indian minister to the Methodist Indian Mission in Pi etermaritzburg. If 
the Synod was unable to accede to his request then it should close down 
thi s church. Hi s request was granted. Rev. A.J. Choonoo was transferred 
from the Durban Indian Lorne Street Church. Within a month or so after his 
arrival Rev. Choonoo disorganised Mr. Rowlands' work. Mr. Rowlands' ser-
vices were not required. During the month of July, Mr. Theophilus arranged 
a meeting between Mr. Rowlands and Rev. Choonoo at his home in 519 Long-
market Street, where he also had a fruitshop. This meeting was called to 
iron out the differences between them. Mr. Rowlands asked Rev. Choonoo if 
he had received the Holy Ghost since he had bel ieved. Rev. Choonoo took 
exception to this and walked out. Immediately after that Mr. Rowlands got 
Mr. Theophilus to convert his fruitshop for church services. The hall was 
about 25ft by 50ft. (The attendance was never below 20 for the Rowlands', 
Theophilus' and Franks' fami lies were always present; singing was always 
bright for the Theophilus' children were good singers.) At first the chur-
ch was named the United Pentecostal Mission. A few years later the assem-
bly joined the Full Gospel Church of Southern Africa which had started a 
few years before this church. It was then changed to Obededom. Mr. J.A. 
Rowlands became the pastor of Obededom and in 1928 J.F. who had just comp-
leted his scholastic career in Hilton College was given the charge of the 
Sunday School. He was then just over 18 years of age. J.F. used a banjo-
ukele to provide music in Sunday School. With Mr. John Rufus' influence 
J.F. hel d services once a week among the chil dren at the Railway School. 
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1st Baptism Service 
In 1926 a picnic was arranged by Mr . Theophilus on Easter Monday at the 
Sewerage Farm Drift on the banks of the Umsi nduzi Ri ver. That very after-
noon Pastor Arnot of the Full Gospel Church baptised ~lr. Theophilus and 
Mr. Reuben Davis. 
During the same year a branch of the European Church had started at the 
corner of Bulwer and Henrietta Street in an upper room. Pastor Arnot from 
the Transvaal accompanied by his sister was in charge of this work which 
wa s supported financially by Pastor J.A. Rowlands. 
2nd Baptism Service 
In 1927 Pastor J.A. Rowlands baptised Mrs. Theophilus, Miss Grace Theop-
hilus, Gilbert Theophilus, Mrs. Mary Emma, Messrs. Putwas Moses and J.H. 
Hensman. (Mr. John Rufus was baptised by Mr. Griffin, a member of the Bap-
tist Church). 
Duri ng the same year Mr. Hensman represented the Obededom Church at the 
Pretoria Convention of the Full Gospel Church during the Easter week. Mr. 
Theophilus bought an organ to be used in Obededom. 
After the mill in Victoria Road was destroyed by fire in 1928 the Rowlands 
family settled down on the banks of the Dorp Spruit off Orthmann Road. 
They took up pig farming there. One of their pigs won fir s t prize at the 
Natal Agricultural Show in Pietermaritzburg. 
PASTOR J.F. ROWLANDS TAKES OVER THE WORK IN 1931 
As the health of Pastor J .A. Rowlands was failing, he handed the work over 
to J . F. He held his first campaign service in the H.Y.M.A . Hall at the 
c orner of Church and William Streets. The campaign started during the last 
week in Augu s t and ended in the middle of September. Many soul s accepte d 
Christ and some were baptised. 
During the same year J.F. held a campaign in the Royal Picture Palace in 
Victori a Street, Durban. As the response was so great that he hired a 
s lllall hall in Grey Street, calling it l3ethesda. He held regular services 
there whilst his father assisted in the work in Maritzburg. On Good 
Friday, on which day the Hindus hold their fire-walking ceremony in the 
temple yard annually, (probably in 1928) the brethren distributed tracts 
with pictures of "Hell Fire " , and a large banner diplayed on the same 
t opic from the veranda of the church. There was a great uproar among the 
hi ndus who even threatened to burn the church. From about 1927 or 1928 
ope n air services were held regularly at the corner of Church and Retief 
Str eets on F r i day eveni ngs. Mr. Hensman bought a portable organ. it was 
used for the open air services It was played by J.F.'s mother. Bros. 
Theophilus, Hensman, and Rufus visited the mental hospital on Sundays. 
they also together with Mr. and r~rs. Kothe held open air services in Pent-
ri c h, Plessislaer, Edendale, and Coronation Brickyard. The Hindus banded 
toge ther and al so hel d services at the same time on Fri days on the 
opposite corner of Retief Street condemning Christianity. The Hindus 
op posed the work wherever the brethren held open air services . 
. , 
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DEATH OF PASTOR J.A . ROWLANDS, IN 1932 
Early in 1932 Pastor J.A. Rowlands died. J.F. invited his uncle, Mr. 'T.L. 
Rowl ands from Ladysmi th to take charge of Obededom as the work in Durban 
took most of his time. He was farming in Ladysmith. Br. D. Bruce and Sis. 
Vasie Williams joined the church in 1939. Bro. Cyril Williams came into 
the church in the early 40's. 
In 1939 Brother Theophilus contacted Mr. A.W. Baker of the Baptist Church. 
Through his influence Mr. Oaker bought a piece of ground at 468 Longmarket 
Street at the beginning of 1959 and built a church and donated it to the 
Obededom Assembly. When the building was completed, the Obededom Assembly 
occupi ed it in December 1940. The church property was controlled by a 
Board of Trustees. They were Pastor T.L. Rowlands, Mr. A.W. Baker and his 
daughter. Pastor T.L. Rowlands did not want any non-Europeans on the 
board, although we had a very capable person in Mr. John Rufus. 
Obededom started mission stations in Cedara, Lions River, Oalgowan, Not-
tingham Road, and Wartburg Districts. Two branch churches were built in 
Pietermaritzburg: Carmel Temple was erected in Raisethorpe in 1948. The 
1 and was donated by Mrs. Samson and the church was bui lt on it. Obededom 
di d not appoint any pastor but the services were conducted by Obededom 
Counci l. Bro. Hensman who was secretary of Obededom was appointed Elder of 
Carmel. The work at Carmel began to grow and a full time pastor was badly 
needed. Bro. Hensman insisted on Pastor J.F. to send one from Durban. In 
1956 Brother John R. Paul from Durban was apPointed by J.F. as pastor. 
Bethany Temple ws built in Arthur Road in Pentrich in 1954. Bro. Douglas 
Raman as an elder was in charge of the work. Brother Hensman made arrange-
ments for the purchase of the land and a church building was constructed 
by the Obededom Chu rch. 
Mr. A.W. Baker died in the late 40's. We did not hear of the other 
trustee, Mr. Baker's daughter. Apparently Pastor T.L. Rowlands was the 
only survivor of the three trustees. 
In 1955 before he retired so ld the church property to an American who had 
come to South Africa at Pastor T .L. Rowlands' request: the American paid 
about two thousand pounds for the building and donated it to the Full Gos-
pel Church of Southern Africa. 
Pentrich was hard hit when it was declared WHITE by the Group Areas board. 
Indians had to vacate Pentrich. The church building was sold and the money 
was utilised in the erection of another Bethany Temple in ~Jewholmes. 
P.S. 
Brother Hensman bought a Ford panel van in the 40 ' s to transport people to 
and fro from Pentrich to the Sunday evening services at Obededom. Pastor 
J.F. named it, 'THE GLORYLAND EXPRESS' • 
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CHAPTER 4 
PHASE ONE CHURCHES - T I~EIR APPROACH AND CHARACTERISTICS 
4.1 Congregational life: general features 
Pentecostals make the congregation and its various activities the centre 
of their entire life. In the early period of Indian Pentecostalism, the 
members of Bethesda, the Apostolic Faith Mission and the Assemblies of God 
were fully involved in campaigns, evangelistic outreaches, prayer meet-
ings, thanksgiving and memorial services, mid-week services and home fel-
lowhips. No part of the member's life remained untouched by his attachment 
to his church.1 
All three of these churches had had in this perid 'cell groups' especially 
committed to evangelism. These acted as catalysts in each of the local 
branches constantly influencing other members of the congregation.2 
Th e entire congregation was encouraged to be involved in these activities. 
An average member attended church services at least three times a week and 
twice on Sundays. Sunday afternoons and evenings were spent in evangel-
i st ic woek. All three churches encouraged their members to engage in 
'house-tohouse visitation', a programme of personal evangelism, and to 
distribute Christian tracts. 'Open-air meetings' featured frequently in 
the outreach programmes. These generally followed the same pattern. There 
was l oud si ngi ng in Tamil, Tel egu, Hi ndi or Engl i sh often to the ac-
companiment of guitars, tambourines and piano accordions. A few would give 
biblical addresses. These were often very simple and cliche-ridden exhor-
tations, punctuated by 'testimonies' or songs. 'Testimonies' are accounts 
of how such persons had become Christians and dealt mainly with the 
reasons for, and circumstances of, their conversion. The main reasons 
given for conversion were healing, liberation from some kind of debilitat-
ing habits, especially alcoholism, and from 'evil possession'. These test-
imonies are often very moving accounts expressing the person's personal 
experience of conversion.3 
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The foll o~1i ng acti viti es recei ved promi nence ina 11 three churches : 
(al All night prayer-meetings: a number of the older members of these 
churches told of how such meetings were even held on beaches and in 
deserted places where they claimed that they were alone with God. 
(bl Fasting often accompanied these prayer meetings and was associated 
especially with overcoming evil. For the working of healings and ex-
orcisms and for effective preaching, it was deemed necessary to fast 
and pray. In interviews the words of Christ that 'these things come 
out only through much fasting and prayer' were often quoted. 4 
(cl Lay-witness in streets, work-places and public assemblies. It was 
considered a sign of one's spirituality to evangelise. 5 
(dl Church services were held in homes, back-yard structures, barracks, 
rented halls or cinemas, and private garages. The preaching was often 
done by elders or deacons. There were usually seven deacons after the 
example of the church in Jerusalem but there are instances when 
twelve were appointed. 
(el Very significant in the first two decades of Indian Pentecostalism 
was the formation of zealous 'Youth Clubs'. All had strong contin-
gents of committed young people. It was not uncommon to find the same 
young person teaching Sunday School, leading the youth meetings, con-
vening home-fellowship meetings and taking part in evangelistic out-
reach programmes. 6 
(fl The Sunday School was often the main medium of mission outreach. All 
the churches mentioned in Chapter Three had examples of what initi-
ally were 'way side Sunday Schools' which developed into 'home-fel -
lowships'. These in turn formed the beginnings of a new branch con-
gregation. Many non-Christians have been so influenced by these way 
side Sunday Schools that they later converted. 7 
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(h) After a while, the home fellowships, usually moved into tents, back-
yard structures or private garages. Many of these, as time went on, 
erected larger tents; used schools in the vicinity, or rented larger 
premi ses. Eventually these branches bui lt thei r own churches. Many 
congregations had been meeting for up to 15 years before they ac-
quired a building of their own . Hence, by the 1960's Pentecostal 
church buildings mushroomed. 8 
Over and above these characteristics which are shared by all three of 
these churches, Bethesda al so developed its own pecul i ar approach and 
character which as table 4:1 indicates, was rewarded by remarkable growth 
in comparison with the Assemblies of God and the Apostolic Faith Mission: 
thus in 1950 Bethesda's membership was almost 4 times larger than that of 
the other two churches combined. During the sixties and early seventies it 
was almost 10 times as 1 arge but by 1980 the growth rates of all three 
churches had stabilized. 
TABLE 4:1 
1950 1960 1970 1980 
Bethesda 
(Full Gospel Church) 5 733 13 080 21 775 *3 100 
Apostolic Faith 
Mission 552 675 1 320 2 250 
Assemblies of 
God 
-
*550 787 1 800 
9 
- not available 
* approximate figure obtained from church leaders. 
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4.2 Proclamation - Bethesda style 
4.2.1 
Dialogical and Illustrated Sermons 
Pa stor J. F. Rowl ands had had a great facil ity for i nnovati on. He coul d 
isolate in everyday events themes and slogans that would catch his congre-
gation's imagination. For example, the titles of his sermons during the 
war included 'Hitler and the Jews - Gog Agog'10 'Twin-engined be-
lievers,ll, the 'Grand . ~Iarch Past', 'Harbour Lights', 'Sabotage' and 
'God's Suspension Bridge' .12 
He used these themes and slogans in a community-centered, high powered 
'salesman-like' way to popularise his preaching in a way that consistently 
drew huge crowds. 
Within the first nine years of Bethesda's existence in Durban he preached 
almost 3 000 different sermons. These included 'musical sermons' {song 
items and music interspersed in the sermon}13; 'drama sermons' which 
included sketches and plays during the sermon, and 'illustrated addresses' 
in which 1 arge model s, sl ides and pictures were used.1 5 
J . F. Rowl ands di d not refrain from sensati onal and spectacul ar presen-
tations provided they held his audience captive. For example, in October 
1949, towards the end of an illustrated sermon on future judgement en-
titled 'Unforgiven Sins', a stern voice was heard calling from a cupboard 
on the rostrum. When J.F. Rowlands opened it it revealed a skeleton which, 
by means of an hidden voice, had for six minutes spoken of the 'forgotten 
and unforgi ven sins' not only 'i n the cupboard' but in' the Book of 
Judgement'.16 The huge congregation was reported to have been 'awe 
struck, a pin dropped would have made an audible noise' .17 
In 1957, on the occasion of Bethesda's 26th anniversary, A.H. Cooper, then 
the oldest surviving pioneer of the Pentecostal movement in South Africa, 
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described the impact of the 8ethesdascopes thus, 'when graphic descrip-
tions were given by Pastor J.F. Rowlands as each picture was put on the 
screen, we seemed to be no longer in Durban, but actually with him on his 
great trip around the world. The impressions left on my mind are unforget-
table'.18 
Dr E.P. Reim, a great admirer of Bethesda, who was pioneering the Presby-
terian mission to Indians at the time, was also greatly impressed by the 
Bethesdascopes . In 1956, he declared, 'In the medieval church, visual 
teaching methods were used ... each depicting some Bible story. So Pastor 
Rowlands used the projector and colour slides in making the scriptures 
live in the minds of the congregation' .19 A year later he wrote, 
'Christians of all denominations in our country should enrich their spiri-
tual lives by a pilgrimage to a Bethesda campaign' .20 
As we noted in chapter two, during the first few decades of this century 
most Indians lacked the opportunities for education.21 Furthermore, it 
wa s mainly the poor, and therefore the less educated, who had joined the 
Pentecostal churches. 21 It is, therefore, understandable why this 
at tracti ve vi sua 1 approach to teachi ng had had a speci a 1 impact on the 
minds of the majority of Bethesda's members. 23 This appeal was accen-
tuated by sermons whose themes would have had special appeal for the 
Indian, such as 'Calvary's Indian Eyes', 'New lamps for old' and 'Fire 
walking with Jesus' . 24 
In the first twenty one years of Bethesda's existence, Pastor Rowlands 
conducted over two hundred 'Gospel Campaigns' .25 At the end of every 
sermon solemn appeal s were made for people in the congregation to commit 
themselves to Christ. At the end of the 'Unforgiven Sins' sermon described 
ahove, one hundred made such a commitment.26 At the larger campaign 
meetings even greater numbers responded. 27 Dr E.P. Reim once remarked 
th at 'The high emotional pitch reached in these Gospel campaigns may be 
intellectually disturbing, but it is often necessary in order to bring a 
de cision' .28 
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4.2.2 
Continuity with India 
There is an inherent but not obvious tension in the cultural attitudes of 
South African Indians. 29 South African Indians have a kind of "ove-
hate' relationship with their past. 3D While they unashamedly discard 
their traditional habits and customs for a western life-style, reasons for 
which are given in Chapter 2, they all the same hold India and their cul-
tural past in hi gh esteem. Thi sis true even incases where there is no 
real knowledge of this past and where all contact with India has long 
since disappeared. For many, especially the better educated, this link is 
merely sentimental as they have little or no knowledge of the Indian lan-
guages or of the literature. Yet the affirmation of these' 'roots' helps to 
maintain a sense of general well-being. 
Bethesda's strength in comparison with the other Pentecostal churches was 
its ability, often unconsciously, to articulate in its approach this ten-
sion between the old, traditional Indian life and culture which was rap-
idly passing away, and the new, western, secularised life-style and habits 
this conmunity now confronted. J.F. Rowlands himself stressed the contin-
uity with India and its culture though he was in every possible respect a 
typi ca 1 Engl i shman. He offered an attracti ve model of speech, dress and 
life-style characteristic of a well bred Englishman. In fact many of Beth-
esda's Indian pastors have borrowed some of his idiosyncrasies. 33 
Yet, on the other hand, he always emphasised Indian cultural iden-
ti ty. 32 He bel i eved that it was essenti al for Indi ans to keep thei r 
traditional life-style and lamented that 'some Indian Christians change 
their mode of dress and adopt a western style'. 'The Indian sarrie', he 
maintained, 'is the most graceful ••. all Indian ladies should retain this 
most exquisite gem of the Nation's identity.33 
For this reason he forbade marriages in his churches between Indians and 
non-Indians. In May 1941 he published this stance as a statement of 
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'church principle' .34 The country itself legally forbade marriages 
between black and white only after 1948. In 1941 he pointed out that 'fam-
iliarity and intimacy is to be deplored between boys and girls of differ-
ent nationalities' .35 In one of his early writings he stated that 
'perhaps the greatest of all great peaks of National Identity to be 
jealously guarded is the Purity of the Indian Race. If this is lost all is 
lost •.• an Indian boy must marry an Indian girl. This is the foundation 
stone of the edifice' .36 Another example of his perception of this 
cultural tension was the fact that he instilled in his members a love for 
India, their motherl and. By 1930 nearly all of Bethesda's Indian members 
had been born in South Africa. The majority were already second generation 
South Africans. Only a very few remembered arriving here as little 
children in the last few shiploads of immigrants. 37 
To them, J.F. Rowlands presented the glamorous wonders of their motherland 
in his sermons and 'Bethesdascopes'. He himself appears to have had a deep 
love for India38 which he visited a number of times and where he es-
tabl ished Bethesda fellowships whenever he could. 39 On returning from 
his third trip in 1951, the 'All-India Campaign' was held which attracted 
wi de interest in the whol e Indi an communi ty. 40 Fi ve hundred were added 
to the church in that year . 41 
J.F. Rowland's visits to England, to the Church of God in the U.S.A. and 
to Indi a brought the i sol ated Indian community in Bethesda into contact 
with the world at large. This helped to create a sense of pride in their 
church especially when Bethesda received complementary reviews in overseas 
magazines42 and when their leader was widely acclaimed for his ac-
complishments. 43 Furthermore, Bethesda members faithfully sent finan-
cial aid to workers in India on a monthly basis ei ther through J.F. Row-
1 ands or the 'Bethesda Mi ssi onary Endeavour', an organi sati on of Beth-
esda's members which was set up especially to raise this aid for India. 
Moreover, J.F. Rowlands was concerned about the elderly Indians who still 
spoke Tamil, Telegu and Hindi as well as about those who were now speaking 
English in their homes but who nonetheless wished to preserve the Indian 
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languages. The latter more westernised and better educated group found it-
self in a dilemma - people no longer required Indian languages for daily 
discourse especially in Natal which is predominantly English speak-
i ng44 but they suffered a sense of loss because the Indi an 1 anguages 
were now not being spoken by themselves or especially by their children. 
At all Bethesda services and at least some of the early Apostolic Faith 
Mission congregations songs, prayers and testimonies were in Tamil, Telegu 
or Hindi. However, the service as a whole, including the sermon, was con-
ducted in English. 
Bethesda always had Indian orchestras who played at services and especi-
ally at the campaigns. 45 Before the 60's vernacular choirs were a 
great attraction at Bethesda's services. Both Tamil and Telegu choirs per-
formed to packed audi ences. 46 F. Vi ctor and L. R Frank interpreted J. F • 
Rowl ands' sermons at the 1 arger servi ces into Tamil and Tel egu respect-
ively.47 
However, with the gradual loss of the traditional languages, insistence on 
the use of the vernacular became a mere token demand. J.F Rowlands' at-
tempts to foster the traditional life-style achieved no lasting results. 
The westernization process, by virtue of the socio-economic and political 
pressures on the community as a whole, went on largely unchecked. However, 
Bethesda did help its members who were caught in a cultural cleft-stick, 
cope with a difficult transition. 
4.2.3 
J.F. Rowlands, the pastor 
Because Bethesda ministered to the needs of its members in a relevant way, 
they felt 'at home' in their church and they 'owned' their church in a way 
uncommon in the established churches. They had what may be described as a 
'club mentality', proudly wearing Bethesda badges48 and binding them-
selves to their leader in total loyalty. Pastor Rowlands had the auto-
cratic power of the traditional Indian 'guru'; Bethesda churches were his 
large 'ashram'.49 His members unQuestioningly supported him. 
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He in turn entered into the lives of his congregation in an intimate e 
way.50 Given to caring and pastoral devotion he identifi ed himself 
with and was accepted by the Indians as no other white person had been in 
the history of South Africa. His Pastor's Own meetings, held only for the 
unmarried young men of the church, his open letter to youths, and his sen-
sitivity to individual needs endeared him to his members. 51 
His acceptance was aided by certain spectacular happenings such as his 
courageous act in risking his life to save one of the members from drown-
i ng whi 1 e on a Pa stor' sOwn camp52 and hi s acti ve concern for peopl e 
in great difficulties. P.H. Khan, a Muslim awaiting execution, added the 
following post-script to his final letter to J.F. Rowlands, 'Millions of 
thanks for your long telegram just to hand. I am dying with a firm faith 
in the Lord Jesus Christ'. In 1954 two brothers, Sunnilall and Salik 
Sunker wrote from prison in Pretoria, 'When we arrived here from Pieter-
maritzburg, we were thinking of our dark fate but Pastor J.F. Rowlands had 
been writing to us about the Lord Jesus Christ ... Today we are facing the 
worst punishment in the world, but our hearts are filled with peace and 
joy. We are happier than millions in the outside world, knowing that we 
are safely sheltered by the precious Blood of the Lamb of God' .53 
Sa 1 i k' s sentence was commuted to one of 1 i fe impri sonment; Sunnil all 
penned his last letter to J . F. Rowlnds in which he stated, 'The time has 
come for me to leave you and go to meet God. I have no more time on earth 
so I am rushing this letter up to you .•• I am very thankful to you for 
leading me to the Light of Salvation .•. please extend my greeting to all 
Bethesdaland' .54. 
These cases received wide publ icity i n Bethesda's congregations. 55 The 
love and respect for him led young men and the Indian pastors throughout 
his churches to address him as 'Dad'. At almost every important occasion 
in the church he was garl anded with flowers, all honour Indians reserved 
only for the most respected. 
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Thus, in Bethesdaland, a strong sense of familyhood was fostered. Early in 
1940, J. F. Rowl ands ina 1 etter addressed to 'My dear Bethesda family' 
defined 'The Spirit of Bethesda' thus, 
Bethesda's unity is the revealed secret of her progress. Trav-
ellers, missionaries and visitors to the temple from various 
parts of the world invariably remark upon the warmth of Christ-
ian love radiating through the services. It has long been 
acknowledged that Oethesda is like a large family of which God 
is the Heavenly Father. 56 
Oethesda's close-community came to the notice of E. Stanley Jones and in a 
letter to J.F. Rowlands he stated, 
I pray that out of the racial differences you may be able to 
create a new brotherhood and fellowship in Christ. I pray that 
Bethesda may be used to change individual lives and to change 
the social order which is producing so much of confusion and 
wrong attitudes. 57 
Many testimonies of members of Bethesda in this period can be cited which 
confirm the view that the congregation themselves were deeply aware of 
this familyhood. 58 The following is representative: 
I came from a strictly orthodox non-Christian family which is 
antagonistic to the Christian Faith. When I attended Bethesda I 
was struck and astonished by the great reality people were 
finding in religion. This was something quite new to me. I con-
tinued visiting Bethesda and discovered that there was one 
preached about, who was so different to the many deities I had 
hitherto ignorantly worshipped.59 
These testimoni es usually go on to express grati tude to the Bethesda 
family wherein they had learned about Christ. 
J.F . Rowlands exploited every opportunity to promote this sense of family-
hood. For example the Bethesda badges, which members in good standing in 
the church could wear,60 not only obligated the wearer to mind the way 
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he lived and behaved, especially in public,61 but it also gave him a 
sense of belonging. Hence in an early edition of the Church's bulletin it 
was stated that ' Bethesda members go about proudly flashing their Bethesda 
badges because they are proud of the church' . 62 
The obverse side of thi s 'fatherly atti tude' of J. F. Rowl ands was the 
paterna 1 i sm it generated. The pol icy of the church was tota 11y autoc-
ratic. This dependence on J.F. Rowlands extended also to financial 
matters. From the beginnings of Bethesda, the finances of the church were 
totally under his control. 63 Branch churches were also dependent on 
him for financial assistance. 64 Since he was a keen numismatist and 
had acqui red a very val uab 1 e call ecti on of coi ns he became fi nanci ally 
independent of the church in hi slater 1 ife. 65 Yet he rei nves ted hi s 
money in the churches and when he di ed he will ed all he had to Beth-
esda. 66 However, because he was financially indispensable, the 
autocratic system could not be changed in his life-time. 
Thi s ti ght fi nanci al control contri buted to the fact that the Indi an 
members abrogated their claims to decision-making or leadership to Pastor 
J.F. Rowlands.67 Members even found it diffiCIJ1t to criticise him 
'because of all that he was doing for the church' .68 It appears that 
the deep respect for their pastor had gradually come to mean total depen-
dence . Thus, for example, title deeds of church properties were registered 
for some time in his own name.69 Also, nothing of importance could 
take pl ace, even in a branch church, without Pastor Rowland s ' sanction. 
The appointment of Indians to positions of pastor, evangelist or mi ssion-
ary was his sole prerogative.70 
4.3 Lay responsibility and group participation 
Lay responsibility was one of the chief factors that influenced the growth 
and development of Pentecostalism. In the period under discussion in the 
development of Indian Pentecostalism there was a total absence of the 
cl ergy-laity distinction which is normally found in the established 
churches . Further, the selection-process by which full-time workers were 
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appointed (4.3.1) was a 'selection by participation' and not a matter of 
being ordained into another 'caste'. A few representative examples of 
Indian leaders in Bethesda will be briefly examined. This is followed up 
by 4.3.2 where certai n 'auxil i ary-mi ni s teri a l' organi sati ons wi 11 be men-
tioned to show how Pentecostal churches utilized lay-leadership in their 
programme of growth. 
4.3 . 1 Ministerial 'selection by participation': a few examples 
The oldest and longest serving minister in Bethesda at present is Pastor 
Frank Victor, formerly Govindsamy. He, V.R. Enoch, Paul Lutchmiah Simeon, 
James Kistnaswami, Cyril R. Geoffrey and Joseph Vallen were among the 
earliest Indian leaders of this church. 
4.3.1.1 
F. Victor's conversion was most dramatic . He was a practising Hindu who 
took umbrage at Hindus converting to Christianity. When he heard that his 
cous in was to be bapti sed by J. F. Rowl ands on the afternoon of May 12, 
1932, he went in the morni ng to threaten J. F. Rowl ands: 'I went to gi ve 
Pastor Rowlands a black eye ••• I was defending my gods who were being in-
sulted by these conversions to Christianity' .71 After he had hurled 
abuse at Pastor Rowlands he was invited to pray. First he prayed to his 
deities and later when Rowlands prayed for him, 'Mr Govindsamy began to 
weep, at fi rst softly then openly and unashamedly'. 72 The next few mo-
ments saw him 'led to Christ' as Pastor Rowlands spoke to him from Acts 
8.37. F. Victor recalls that a sense of conviction of sin came over him 
and after his confession of error and weeping the prayer offered gave him 
a sense of renewed hope: 'immediately my spiritual eyes were opened and 
the glorious light of the Gospel shone into my heart and wonderful peace 
came into my soul' was how he described the experience of that day.73 
He requested baptism that same afternoon and both cousins formally joined 
the church. He became the first Indian to be ordained to full-time service 
ina Pentecostal church in South Afri ca. Because of its mel odramati c 
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effect on the hearer, this event was repeated several times and each time, 
especially in later years, was embroidered by the powerful story-telling 
abil i ti es of J. F. Rowl ands. The essenti a 1 s, however, as presented above 
are confirmed by F. Victor himself.74 
His parents disowned him and treated him as a pariah after he converted. 
Victor continued in his old job as a waiter for a further two years and 
gave himself up zealously to the activities of the church.75 Victor 
maintained that since his conversion in 1932 he had always greatly desired 
to 'serve God with all (hi s) strength'. 76 He began work i ng ina fac-
tory so that he could give himself up to the work of the church more 
readily77 attending evangelistic outreaches, bible studies and 
prayer meetings. The minutes of the Bethesda Temple Church Council and the 
pages of Moving Waters have repeatedly commended F. Vi ctor' s support and 
effective pioneering work.78 In 1935 he became a full-time worker with 
the status of 'evangelist' but with no fixed stipend. He also fulfilled 
the important task of translating J . F. Rowland's sermons into Tamil. 
Victor had lived with J.F. Rowlands in a small flat while Rowlands' mother 
and brother were away in Bristol in 1932.79 He had acted as valet to 
the young J. F. and had 1 ed the prayer sess ions in the mi nor ha 11 and in 
the prayer tent during the campaigns. Given to fasting and long periods of 
prayer he soon received the title of 'Bethesda's Prayer Warrior' .80 
Only later did he become pastor and with the establishment of Chatsworth 
in 1963, he was promoted to pastor Bethesda's branches there. He served 
Ebenezer Temple in Unit 2 first, and in 1975 he headed Shekinah Temple. 
This is the largest of Bethesda Temple's churches, the site also of the 
Bethesda Bible college. On the occasion of the opening of the first church 
building in Chatsworth, J.F. Rowlands said in recognition of Pastor Victor 
that 'the calibre of Pastor Victor is not easily found, this man has 
played a tremendous role in his own quiet but joyful manner in this 
church. He is a jewel seldom found' .81 
161 
F. Vi ctor i nfl uenced many of the proj ects whi ch were eventually credited 
to J.F. Rowlands whose gifts as organiser and leader brought them to fru-
ition. He, for example, urged the founding of a Bible College and the 
strengthening of ties with the churches in India. Victor chose to follow 
the example of J.F. Rowlands and Alec Rowlands and remained unmar ried so 
that he 'could be given totally to God's work ' .82 
4.3.1.2 
Virasu R. Enoch, a Telegu-speaking man, like F. Victor was from staunch 
Hindu stock. While he also received very little formal schooling, his 
father had taught him to read the Hi ndu Scriptures.83 The family was 
very poor and had resided at the magazine Barracks. At the age of 18 he 
'grudgingly' attended one of J.F Rowlands' meetings . 84 Intending to 
stay only ten minutes he eventually sat through the enti re sermon. 8S 
He recalls, 'I hated Christianity believing it to be a white man's re-
ligion (but) the wonderful singing of our Pastor and the sermon touched 
me' .86 J.F. Rowlands', singing and accompanying himsel f on the ukelele 
was something of a novelty and had caused quite a stir. 87 It drew all 
kinds of reacti ons, from the responses of an old woman, hol i dayi ng wi th 
the Rowlands family, who had fallen to the ground weeping because 'the 
devil had come into the house' ,88 to that of Enoch's above. 
The sermon on that occasion, from Daniel, concerned the refusal of the 
three Hebrew boys to bow down to the image of Nebuchadnezzar. 89 In 
Enoch's mi nd, his own worshi p was bei ng call ed into questi on and ina 
statement regardi ng hi s conversi on he cl aims to have heard on three 
occasions a voice saying, 'I am Jesus your Saviour, follow me and you 
shall have eternal life' .90 This type of experience had a profound 
impact on the Indian mind. 91 In fact one finds many testimonies of 
conversions occasioned by similar experiences. While it is not within the 
scope of our enquiry to subject these to psychological scrutiny they do 
serve to illustrate the intensity of the religious experience involved on 
the one hand and to identify the tendency among Pentecostals to emphasise 
this type of supernatural or mystical experience on the other. 
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What matters here is that such an experience changed the course of the in-
dividual's life overtly and markedly. This often occurred at the cost of 
physical harm and ostricism by his family and community, a high price for 
the Indian in his close-knit family to pay. V.R. Enoch's experience there-
fore is typical: 'My 
my relatives. But 
father said, "you will disgrace my 
I coul d not agree because I 
name, my caste and 
knew Christ was 
real "'.92 His conversion on the 12 December, 1931 was kept a secret 
for the next ni ne months. Then he endured persecution at the hands of a 
'violently tempered' father. 93 Yet in keeping with the familiar pat-
tern that one often discovers when talking to early converts to Pentecost-
alism, the end result was invariably the conversion of the persecutors. 
Enoch's whole family were eventually converted and he points out, 'My 
father who smoked cheroots and drank for nearly 50 years gave up all these 
habits after he was saved' .94 
L ike all Bethesda full-time workers he began as a lay worker and Sunday 
School teacher, then he became an 'ambassador' (a lay worker with pastoral 
responsibilities for home visitation and evangelism)95, then deacon 
and church council member, then full-time evangelist (in his case 12 years 
later) when he was allocated the Overport-Sydenham areas on the outskirts 
of Durban,96 and then Pastor. 97 He was the pastor of Sharon Temple 
in Overport until it closed down in 1965 when this area was taken over by 
the Department of Community Development under the Group Areas Act. He has 
since been the pastor of the Bethesda congregation in the larger Indian 
areas of Kharwastan and Shallcross to the south-west of Durban. 
4.3.1.3 
Cyril Ramasamy Geoffrey was the fi rst mi ssi onary to be appoi nted by Bet-
hesda98 and he together with Paul Lutchmiah Simeon99 became 
zealous workers of the church. They travelled by bicycle far up the Natal 
Coast and to Port Shepstone in the south,100 visiting Christian 
homes and evangel ising. Both were born of Hindu parents and both had had 
very little schooling.101 
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C.R. Geoffrey was converted on December 16, 1936 at the age of 20. His 
whole family was converted soon after.102 He recalls that while 
'fasting and praying in a bush at Umbogintwini the lord spoke to me and 
told me I must carry the Gospel to the unsaved' .103 In Bethesda, he 
too started as a Sunday School teacher then 'Ambassador', deacon, evangel-
ist and in 1943 the church's first itinerant missionary. 'His consistent 
Christian living since conversion at Bethesda and his flaming zeal for 
souls has won him this high honour' are the terms in which the church's 
bulletin described his promotion. 104 He resigned his secular job and 
'stepped out in faith', which meant at that time no fixed remuneration, no 
basic comforts; living in Christian homes along the way and then moving 
on. A Christian gentleman with whom he had frequently lodged at Park Rynie 
recalled how the Christians in that area had looked forward to these 'pas-
tora 1 vi sits' and he especi ally menti oned the comfort Geoffrey had brought 
during the sudden death of his wife. As soon as he had heard of the death, 
Geoffrey had cycled to Park Rynie to spend a few days with him. IDS 
In 1949 Geoffrey was made evangelist in the North Coast and then he became 
pastor at the Galilee Temple in Merebank and at the Horeb Temple in Clair-
wood. At present he is pastor of the Dethesda congregation in lenasia, 
Johannesburg. 
Paul l. Simeon came to Bethesda seeking 'healing'. This led to his conver-
sion and baptism on April 12, 1936.106 He claimed that his healing 
had given 'inner satisfaction' and 'peace in his troubled home' .107 
Like all these early Indian pioneers he too had had little schoo l ing and 
no theological training except the Biblical studies J.F. Rowlands, who 
himself had had no formal theological training, offered. The teaching was 
simple and sufficient for the provision of guidelines to Christian living. 
While these studies offered very little doctrinal content they nonetheless 
emphasised ethics and Christian devotion. Simeon was 'catechised through 
participation'10B by first becoming an 'ambassador' in the areas of 
Clairwood and Seaview, where the poorer Indians had settled. In 1943 he 
served as a full-time missionary on the Natal coast and made regular trips 
as far up as Stanger. Later he became pastor in the Verulam-Tongaat areas 
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and hel ped to estab 1 ish the foll owi ng Bethesda branches : El im Templ e 
(Inanda), Angelus Temple (Mt . Edgecombe), Jerusalem Temple (Cornubia 
Estate), Lystra Temple (Tongaat), 01 ivet Temple (Hillhead Estate) and 
Hermon Templ e (Verul am) .109 
4.3.1 . 4 
Joseph Vallen and James Kistnaswami were two early evangelists who 
although they eventually 1 eft Bethesda, had been the stalwarts of the 
early work . The former was converted to Christianity at Bethesda's first 
Back-to-the-Bible campaign in 1933, and the latter at the Bethesda Temple 
on March 29, 1936. 
Both were from the start acti vely i nvol ved in the acti vi ti es of the 
church. They joined the ' Ambassador Movement' (cf. below) . J. Vallen was 
invited to work in Rossburgh and was made pastor of the new Horeb Temple, 
Bethesda's first branch church, which was opened at the beginning of 
1941. 110 
He gave up his job to enter the ministry, first as an evangelist, and then 
later as pastor. During this time he earned only a fraction of his 
previous salary which had to support an ageing mother, brother and sis-
ters. His mother, a staunch Hindu, was bitterly opposed to his entering 
the ministry. He claims that one night she had a dream in which she was 
chi ded by a person she understood to be Chri st.111 The next day to 
his total surprise she asked him to go ahead with his plans to join the 
ministry. They soon experienced financial difficulties and had to sell the 
only fixed assets they had had. 
However, he believed this to be only a small sacrifice for the Gospel's 
sake. In a discussion with him he repeatedly referred to the example of 
J . F. RO~ll ands whose fami ly had lost everythi ng when thei r mill had burnt. 
J. Vallen who had also chosen celibacy like J.F. and Alec Rowlands 
complained that the 'problem with Pentecostal ministers today is that this 
element of sacrifice is gone' .112 
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He pas tored the congregati on at the Horeb Temple from its i ncepti on and 
pioneered Bethesda's work in Merebank and Rossburgh. He served here until 
he left this church in unfortunate circumstances, to join the Pentecostal 
Holiness church.113 
James Kistnaswami became an evangelist on June 27, 1943114 and was 
assigned the Inanda area where the new [lim Temple had just been com-
pleted. 115 The report in the church bulletin on his ordination con-
fi rms the se 1 ecti on pattern descri bed above: 'He has always taken a very 
active part in Christian evangelism and has been most successful as Sunday 
School superintendent at Horeb Temple since its inception. Our brother's 
musical talents are well known' .116 Kistnaswami led the singing in 
Telegu during worship services and at the early campaigns and also pre-
pared Tel egu choi rs for the bi g servi ces of the church. Hi s successful 
pastoral work in the Inanda area is amply attested to in Moving Waters. 
However, he too, 1 eft thi s church and j oi ned the Reformed Church in 
Africa. 
4.3.2 Auxiliary - ministerial movements: a few examples 
These churches measured 'revival' by the level of involvement of the con-
gregation in ministerial duties, praying for the sick, house-to-house 
visitations and personal evangelism. 
A keen observer of Bethesda's progress who was a member of one of the es-
tablished churches but who had also attended many of the campaign meetings 
made the following significant assessment; 'One Bethesda member, a convert 
from Hinduism, within a week of his baptism, was in a group visiting homes 
in his neighbourhood, seeking souls for Christ and praying for the sick. 
Within a short time he had become an 'ambassador' whose duties are similar 
to those of a Presbyterian elder, and he had also taken part in organising 
a wayside Sunday School for Hindu children. His significance is typical of 
Bethesda, where it has become a tradition for members to be Spirit-filled 
soul winners, and these Christian laymen are Bethedsa's main evangelical 
mi n is try' .117 
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The Pentecostal churches created organisations wherein all members could 
participate in the life of the church. We briefly mention the main ones 
that Oethesda created as they are representative of the type found in all 
these churches. 
4.3.2.1 
The Ambassadors Movement: 
As early as 1940, members of this movement were considered to be the 'key 
men' of Bethesda's myriad activities. l1B To be an active member was 
regarded as a sign of a man's spirtuality. Later each branch of Bethesda 
prided itself on having its own group of ambassadors who went out visiting 
Christian homes, and who prayed for the sick on Saturday and Sunday after-
noons and on two or three evenings in the week. They were described as 
'a cordon of love around their beloved pastor who sought at all times to 
relieve him of the heavy burdens and responsibilities which rested upon 
his shoulders by systematic visitations throughout the entire as-
sembly'.119 Careful records were kept of all these visits so that 
the number of times each home had been visited could be estimated at a 
gl ance. Ambassadors were descri bed as 'all-weather Chri sti ans who may be 
seen going about their work in sunshine, wind and rain' .120 In each 
home they would hold a short service that included Bible reading, a short 
exhortati on and prayer. Annual con venti ons whi ch were attended by all 
ambassadors from all the branch congregations were held. Here they would 
reaffirm their commitment to their task.121 
4.3.2.2 
The Sisters Movement 
'The Sisters Bright Hour' founded by E.H. Rowlands, J.F. Rowland's mother, 
was the female counterpart of the 'Ambassadors movement'. It adopted a 
very similar programme and modus operandi except that their work was con-
ducted during the day and solely among women. The organisation also incor-
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porated into their duties the task of 
the church122 and the raising 
needs.123 
4.3.3 . 3 
Christian Caterers' Fellowship 
providing assistance to the 
of funds for certain 
poor in 
church 
Since many of the Indians in the early days of Bethesda were waiters and 
stewards in numerous hotels in Durban, the 'Christian Caterers' Fellow-
ship' was formed to take care of the spiritual needs of these members. 
Thus those who had to work odd shifts and who could not attend the church 
services, had their own weekly services. At their inaugural meeting on 
March 3, 1955 Teddy Gabriel, a chef at one of Durban's premier hotels, was 
elected 1eader.124 He has maintained this post to the present day . 
They have also formed amongst themselves an Indian music group which has 
undertaken evangelistic missions throughout the Indian settlements of 
Nata1.125 
4.3.3.4 
Tract Distribution Societies 
Open-ai r meeti ngs and tract di stri buti ons were important features of the 
Ambassadors; the Chri sti an Caterers; the deacons of each branch church; 
and the youth clubs of the various areas. Preaching on the street corners 
and open-air services in th e yards of Bethesda members also featured pro-
minently in their outreach programmes to non-Christians. 
'The Bethesda Tract Di stri buti on Soci ety' was founded on ~1ay 24, 1943 to 
fulfil what was to remain an important evangelistic function of this 
church.126 On the day of its inauguration 3 400 tracts were distri-
buted in C1 a i rwood. At the July handi cap, the annual horse-raci ng darby, 
on July 3 a further 3 300 were distributed. As the work expanded the func-
tion of this Society was t aken over by the other groups mentioned 
ahov e. 127 
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4.3.3.5 
Youth Guil ds 
The Pastor's Own and the Nazareth Guild Organisations were aimed at reach-
ing unmarried men and women. In 1940 the following aims of the Pastor's 
Own were defined: 
The Pastor's Own is a spi ritual organi sati on sponsored by the 
Government of Bethesda, to assist young unmarried men of all 
nationalities to live clean, pure and God-fearing lives, exer-
cising sel f control and total abstinence from sinful sexual in-
dulgences. A deep spirit of concern is fostered for the rescue 
of fellow young men who may be ensnared by the many temptations 
of the fl esh, and by encouraging a sense of nati onal pride in 
matrimonial relationships, definite disapproval is shown towards 
mixed marriages. 128 
While monthly meetings were held regularly, the annual retreat became the 
highlight of the organisation and these camp weekends generated a sense of 
Christian holiness in the lives of the church's young men. 129 The 
object of the camp was 'to withdraw from the humdrum of everyday life and 
to enjoy a season of quiet fellowsh i p with God ' .130 
As the name suggests, such meeti ngs were promoted and conducted by J . F. 
Rowlands. They continued to be a rallying point for young men, well into 
the 1960's.133 The church bulletin in 1950 reported that, 'Hundreds 
of young men have been saved from the snares of the devil through its (i.e 
Pastor's Own) ministry and very many have been refreshed in both body and 
soul at the ten spiritual camps which have been held throughout the 
years' . 132 But by the late 1960's the interest in these outings 
dwindled and the organisations ceased to function. 
The Nazareth Guild attempted to accomplish similar objectives among the 
young women of the church where 'Each individual 
life of Holiness and Purity'.133 Around the 
suffered a fate similar to the Pastor's Own. 
was encouraged to live a 
1 ate 60' s thi s Gu il d 
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Thus we see that Pentecostalism has been mainly a lay orientated and 
1ay1ed movement. Much of the success of the Pentecostal churches resulted 
from the opportunities afforded to members to lead or take on leadership 
responsibilities. 
Furthermore, what has been called a 'catechesis by participation' involved 
all its members in the ministry and so set into motion a selection process 
that enabled some to become evangelists, missionaries or eventually pas-
tors . This process dealt adequately with the lack of formal education or 
theological training. The pastor is accepted because hi s abilitie s had 
been proved 'in the field'. 
4 . 4 
Some sociological implications of Pentecostalism 
It is c1 ear from the foregoi ng that the Pentecostal experi ence usually 
meant group acceptance accompanied by a strong feeling of belonging. 
Un1 ike the estab 1 i shed churches, wi thi n thei r own churches Pentecostal s 
are not merely 'members'. Each is vitally involved in the life, activities 
and growth of their gr oup or congregation, often in the ab sence of a full 
time pastor. 
Within the Pentecostal community members had ample opportunity to develop 
the ir leader ship potential. In fact lay member s were encouraged to lead 
or ganisations within the church. This meant that men who had held menial 
jobs and who had been too' low' in society to be noticed became in their 
Pentecostal community leaders, deacons, elders and pastors. When a study 
wa s made of all the Indian pastors of Bethesda appoi nted before 1970, it 
wa s found that besides two, all had been converted from Hinduism and were 
the fi rs t Chri sti ans in thei r fami 1y. (The other two were from Roman 
Catholic backgrounds). All were very poor and all, save one, had had very 
little schooling. The two who had had some ministerial training became 
pas tors only in the 60' s. This meant that for the first 35 years of the 
church' s existence all their ministers had been 'catechised by partici-
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pation'134, the process we described in 4.3.1. All but two of these 
pastors had had menial jobs before they joined the ministry. These 
included working in factories, catering and working for the Durban 
Corporation. Two of the pastors had been alcoholics and had held no steady 
job. Again the two exceptions, one a teacher, only joined the church ' in 
the 60's. The histories of the pastors of the Apostolic Faith Mission and 
Assemblies of God are very similar . 
Thus Pentecostal ism ministered effectively to the poorest and to the 
economically deprived. As William Booth and his fellow-workers 'descended 
into the morass where alone they could catch the coal-heavers and the 
navvies' ,135 these Pentecostal pastors sought out those who 1 ived in 
railway, corporation and mill barracks; tin shanties; temporary housing 
settlements and in 'sub-economic' housing-schemes. These pastors and 
evangelists, like the Salvation ArmY in Britain preached in 'dirty, 
draughty and comfortless places' where 'decent people' did not 
go.136 
In this regard Pentecostalism among South Africa's Indians shares the same 
characteristics as, for example, Pentecostalism in Britain where, as B. 
Wilson points out, it 'is predominantly the religion of the working class 
and poor people ... those termed "disinherited" ... the lower social 
classes'.137 What Wilson found to be true in the Elim Foursquare 
Gospel Church in Britain is also apparent among Indian Pentecostals; that 
is, they are prepared, usually, 
1 east, to rejoice in the 
class,138 and to become 
congregational activities. 
to recognise themselves as the low and the 
many biblical promises made to this 
completely involved in church and 
Thi sis very s imil ar to what happened when Methodi sm was introduced in 
ei ghteenth century Engl and where congregati onal all egiance al so became a 
'total way of life' that was embraced in a new way by the converts. There 
too the whole life of the members centred around the church and its ac-
tivities. Also, a member's family very often joined the church. 
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Furthermore, the convert's 1 ife was now transformed by a new austerity 
which usually accompanied the 'striving after holiness' . The Pentecostal 
shuns, for instance, tobacco, alcohol, gambl i ng, dancing and other 
'worldly amuser.1ents'. He is now called to careful 1 iving and to circum-
spection in speech, manners and appearance. This he regards as a s ign of 
his holiness. The socio- economic benefits of thi s austerity are obvious. 
Fo r instance, the money which was usually squandered on 'worldly pleasures 
and amusements' is now utilised in the upliftment of the family. For 
example the cases of Pastors S.E. and R. C.A: 
Pastor S.E. lived in the Corporation barracks; held a menial job 
and had little or no education. He converted in 1932, became an 
evangel ist soon after, and in 1940 became a pastor. All his 
children, in spite of their initial poverty, were able to 
receive a good educati on . One of the sons is now an assi stant 
planner of education and another a medical doctor. 
Pastor R.C.A. was out of a job and quite a prodigal. However, after his 
conversion he immediately stopped drinking, and his family, hitherto des-
titute, because of his drinking, managed to regain their social prestige. 
R.C.A. soon became a preacher and led many of his neighbours to Christian-
ity. 
With the benefits of this new lifestyle many Pentecostals ther.1selves be-
came i n time part of the economic middle-class. This is evident in Beth-
esda where it was observed that socio-economic improvement was accompanied 
by a loss of vital, communal coherence and hence in the 1970's by the 
institutionalization which is discussed in chapter 6. It was the numerous 
independent churches of the 60s and the 70s that reaffirmed this 
solidarity with the 'disinherited' and thus reaffirmed communal 
homogeneity. (cf. chapter 5) 
In the case of Indian Pentecostalism, in contrast to Pentecostalism in 
Britain, there is another important factor. Indian Pentecostals in the 
main were converts from Hi ndui sm; the type of Hi ndui sm which was 
ritualistic and centred chiefly around the temple and its priest and not 
the 
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philosophical Hindusim which exalts contemplation. Thus the conversion 
experience included the rejection of temple religion and its way of life 
and the introduction into a new religious society whose practice and life 
was for the convert more meaningful. Hence, as we shall see in chapter 5, 
healing and exorcism played a very significant role in conversion . Many of 
the interv i ewees only began to attend a church or even to listen to the 
Pentecostal evangel ist after they had been healed or had \~itnessed such 
healing in their families or had been 'delivered from demon possession'. 
Many of these converts said that they had previously consulted Hindu 
pri ests but had not been heal ed. Then they enl i sted the aid of the 
Pentecostal pastor and eventually joined his church. Thus in our study 
those embracing Pentecostalism were not rejecting one type of Christianity 
for another, but were rather rejecti ng one type of rel i gi on for another 
type which ministered directly to their existential concerns, chiefly 
healing and deliverance from evil. 139 
A. Dubb points out that Pentecostalism fulfilled the same role among some 
of Nicholas Bhengu's Xhosa members who found that within the Pentecostal 
church they had received prayers for healing and protection and who com-
plained that their former churches 'had neither been concerned about, nor 
offered, any remedies for their physical , mental and material pro-
blems' .140 
Another factor that is evident is that many of those attracted to Pente-
costal ism had been devoted religious people. We would 
general i ze as R. M. Anderson di din hi s study 
not go so far as to 
of No rth Ameri can 
Pentecostalism, that 'where cultural tradition defines religion as 
primarily of the "heart" ecstasy is impl icit and struggl es to become 
explicit •.. The poorer, more dislocated and despised, the more marginal 
and highly mobile such people are in the social order, the more extreme 
will be their ecstatic response,141 or that the 'most important 
difference between the working poor who became Pentecostals and the much 
greater number who did not .•. (was that) they were bel ievers in the 
rel i gion ••• of "the heart" before they came into contact wi th 
Pentecostal' .142 Michael Harrison also generalizes in this way when 
he points out that 'Pentecostalism attracts those already drawn to 
rel igious devotion and already corranitted to a church 
establishment' .143 
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In our case, all that can be said with certainty is that several converts 
to Pentecostal i sm had been devoted Hi ndus and some had even been Hi ndu 
priests. To say more is unwarranted because Pentecostalism had also 
attracted many with 1 ittl e or no rel i gi ous commi tment: gangsters and 
drunkards on the one hand, and many nominal Hindus on the other. 
Moreover, G.C. Oosthuizen has revealed some interesting sociological 
parallels between traditional Indian society and Indian Pentecostal 
communities. 144 He sees the Pentecostal society in many cases as 
continuing the traditional kutum or joint family system that was breaking 
down. The pastor's role in these churches replaced the role of the father 
in the kutum. The charismatic leader, for instance, like the father over 
the family, had authority over the life of the congregation. He points out 
that 'the pastor remains the sum and substance of his church or 
congregati on and in thi s full i dentifi cati on he is seen as the model to 
which the devout at least can attain, but which ideally everyone of his 
followers ought to reach. The pastor does not assume absolute 
responsibil ity because it would affect the esprit de corps which is of 
vital importance to the church' .145 
Using Oosthuizen's view and D. Aechliman's study of independent movements 
in the Western Cape, J.S. Cumpsty maintains that the charismatic leader is 
the 'linchpin' by which individuals relate to 'the ultimately real' thus 
achieving 'indirect cosmic belonging' by relating to 'that which is al-
ready so related'.l46 In the same vein Steven Tipton, in his study 
of some Pentecostal churches in North America, mantains that the pastor 
possesses 'divine moral authority' which is validated by Pentecostal 
doctri ne. 147 
While there is apparently some evidence for these clains regarding the 
'headship' of the pastor, what is equally true is that the 'Pentecostal 
experience' not only introduces the person to a family, but also empha-
sises the person's own worth. The 'experience' essentially helps him to 
come to grips with himself. Thus he is equal to anyone else who has had 
the same experience. Others,' no matter how rich or educated they may be' 
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may '1 ack the spirit' which he possesses.l48 Hence he finds support 
in such texts as 1 Cor. 1:27, 'God chooses the foolish things to confound 
the wise' or 1 Cor. 3:19, 'The wisdom of this world is foolishness before 
God'.l49 This experience of the Spirit is the major factor that in-
fluences his total involvement in the church. He 'receives the Spirit' 
thus obtai n i ng ' power' and can therefore achi eve what anybody el se can. 
There is here a 'democratisation by the Spirit' which removes the distinc-
tion between clergy and laity. Thus in a strange way communal solidarity 
and group allegiance are stressed, and yet the importance and autonomy of 
the individual are maintained. 
Another reason for not exaggerati ng the 'headshi p' of the pastor ina 
fragmenti ng j oi nt fami ly system is that the schol ars cited above have 
ignored the fact that very often the peopl e who had converted to Pente-
costalism had converted with their joint families quite intact. In fact we 
have repeatedly observed how entire families have followed their head into 
a Pentecostal church. While the pastor may have been a 'father figure' to 
many disinherited Indian Pentecostals, many of them gave to him the res-
pect that they had previously always given to their Hindu priest or guru. 
Associated also with Spirit Baptism or glossolalia is the experience of 
receiving power for service. Samuel Chadwick, in his study of Pentecostal 
doctrine, points out that 'Pentecost is always associated with power .•. 
The Spirit dwell sin men and accompl ishes extraordinary things through 
quite ordinary people' .150 He adds that 'there is probably no 
instinct of the heart so strong as the craving for the sovereignity of 
power' ••• The gift of the Spirit is a gift of personality. It turns 
ordinary persons into extraordinary personalities . That is the miracle of 
Pentecost. 151 
V. Hine concluded from Hollinshead's study of the role of education and 
social prestige in Pentecostal commitment that relative deprivation of 
status or power may be associated with participation in the Pentecostal 
Movement. 152 While clearly pointing out that this correlation in no 
way constitutes a causal relation between the two, Hine believes that to 
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accept that such a correlation exists, is 'consistent with the way in 
whi ch Pentecostal s characteri sti cally descri be the benefits of Bapti sm 
with tongues: again and again the concept of power is used. Power to wit-
ness for the lord ... and to heal'.153 
The direct implication of this experience of receiving power is, says ~J. 
Stark, a 'supremely activistic, supremely dynamic type of man' .154 
Hence the attitude of the Pentecostal is positive and confident since 
within the confines of his church he sheds his anxieties and inhibitions. 
As B. Wilson said of British Pentecostalists, 'conversion in not the point 
of arrival, but a point of departure, and as a rule they have a long way 
to go' .155 Hence a strong holiness motif inheres in the Pentecostal 
position. Pentecostals therefore launch out into a spate of activity, they 
attend several weekly meetings and cottage services; they evangelise, dis-
tribute tracts, hold open-air meetings and other such activities. 
Furthermore, Pentecostal churches have not only offered those who were 
socio-economically depressed an alternative society which accepted them 
but they also ministered to individuals who suffered from social and cul-
tural isolation, and alienation. Stark warns that the economic aspect must 
not be undervalued 'but that besides low social status and bad living con-
di t i ons. the mi sery and degradati on whi ch is the ever acti ve cause of 
sectarian sentiments •.• had become progressively personal and psycho-
logical. It is now less the hungry but the lonely who long for the conso-
lations which are offered by the special religiosity of the deprived and 
the depressed' .156 
As we have seen in chapter two Indians not only suffered socio-economic 
deprivation but were also becoming alienated from their traditional cul-
ture and worldview. This was occasioned both by the break with their 
motherland and their move to the city during the first few decades of this 
century. Urbanisation fragmented their family life and social coherence 
and they had to make the difficult transition to coexistence with whites 
and blacks. Their traditional languages were being rapidly replaced by 
Engl ish and many adopted the social customs and habits of the whites. To 
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these people Pentecostal communities offered a 'haven of rest' where, a 
sense of continuity with their past was kept. As was the case in Britain, 
by combatting 'loneliness, anxiety and fear the church helped to release 
tension, offer catharsis ••. and persuade the individual to integrate him-
self in a community'.IS7 
Summary and Significance 
In this summary, some of the social implications of Pentecostalim among 
Indians will be discussed vis-a-vis several studies of the Pentecostal 
phenomenon made elsewhere: 
1. Pentecostalism fostered group solidarity and consciously accentuated 
communal belonging. R.M. AndersonlSfl and M.Call ey lS9 provide 
amp 1 e proof that Pentecostal churches fulfi 11 ed thi s functi on in north 
America and England as well. As J.S. Cumpsty puts it, for many Pentecostal 
type religious movements 'group solidarity' i s often more important than 
beliefs'. Hence he points out that the group can easily become the symbol 
of 'the felt sense of the ultimately real' where the rest of the experi-
ence is considered 'evil, transitory or marked ly inferior' . 160 
We observed how Bethesda, for example, fostered what we called a 'club 
mentality' which gave its members a sense of 'pride in belonging'. The 
fact that membership to 'the saved' and the spiritually inclined has pro-
vided a sense of co~nunal well-being has been illustrated in W.J. 
Samarin's study of glossolalia. He found that 'the powerless, voiceless 
position of the Pentecostals and the anxieties arising from that position 
provided a social basis for speaking in tongue s '. He proceeds to compare 
the social significance of glossolalia to the significance of Latin for 
the the Roman Catholic laity. He claims that it is a means for 'communi-
cating attitudes and emotions, but not thought; an expression of communal 
sol idarity' .161 
In our study. we see no need t n restrict this role of Pentecostalism only 
to glossolalia. While 'speaking in tongues' was fairly common, J.F. Row-
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lands for instance played down its importance. (This receives greater at-
tention in chapter 81. Nevertheless, seeking after holiness and the infil-
ling of the Spirit which manifested itself in religious fervour and com-
mitment to prayer, fasting, worship and evangelism also served as non-ver-
bal communicative action where indeed 'attitudes and emotions, but not 
thought' were communicated as 'an expression of communal solidarity'. 
2. Pentecostal churches also emphasised the need for all their members to 
participate in their activities and their growth: (cf. 4.3.1; 4.3.21. 
These churches offered ample latitude for its members to assume leadership 
roles and their sub-organizations created opportunities for everyone to be 
actively involved. In activity, members felt that they belonged. In this 
way each member was made to feel important and needed. L.P. Gerlach in 
studi es of Pentecostal i sm made the same observati on, namely that 'parti-
cipation in the shaping of the future by involvement in the goals of their 
church afforded individuals a feeling of personal worth and power and the 
reshaping of the individual image. 162 
Pentecostalism has attracted most of its members from the poor classes 
who, as we observed in chapter two, bore the brunt of the socio-economic 
and cultural woes inflicted on Indians in South Africa. It i s obvious that 
Pentecostal Christianity which stressed individual worth would have proved 
attractive. R. Willem also isolates this particualr social implication of 
Pentecostal i sm in the Pentecostal communities in Brazil and Chile, where 
'Pentecostalism helped the believer cope, not only with their low social 
position, but with personal problems as well. (It gavel a sense of power 
to the believers in contrast to their low social status' .163 
3. An important characteristic of the nature of Pentecostal commitment is 
the dialectic that obtains between communalism and individualism, that is, 
between group solidarity and individual worth. While the believer is in-
troduced into a caring community whose goals he totally shares , the Pente-
costal experience of the Spirit also affirms his own importance. Thus as 
we pointed out already community solidarity and group all egiance maintai ns 
a dynamic tension with individual worth. 
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Because this tension has not been appreciated, sociologists and anthropol-
ogi sts have often reduced the functi on of thi s type of rel i gi on to its 
role only in relation to whole communities, i.e. to show how such 
religious phenomena fulfil the requirements of sociation. (cf. our 
critique of this reductionism in the quaestionis positio). Peter Worsley's 
criti ci sms of thi s approach are apt. He argues that in concentrati ng on 
tracing the effects of religion on the behaviour of collectivities (and 
vice versa) and the ways in which religious institutions condition the 
behaviour of individuals such sociological and anthropological exercises 
'not only tend to eschew, notably, the philosophical problem of the 
meani ng of rel i gi on to the actor ... in the process, a seri ous overly 
sociological distortion emerges . • . the group tends to be represented •.• 
as "thinking" "believing" or "feeling"'. He wisely adds 'collectivities do 
not think, or undergo religious experiences; men do' .164 
Some have attempted to describe this relation between the individual and 
his community in Jung's psychological terms. They see individuals achiev-
ing through their Pentecostal experience, mental and emotional stabil ity 
by bringing their 'higher centers of consciousness in touch with the col-
lective unconsciousness .•• the underground reservoir of common human ex-
perience' .165 
In the early days of the development of the churches mentioned in chapters 
three and four the tension between communalism and individualism appears 
to have been successfully maintained. Thi s was achi eved chi efly through 
strong charismatic leadership, attractive and fulfilling worship and 
churchl ife, on the one hand and by providing ampl e opportunity for 1 ay 
1 eadership on the other. The 1 atter was facil itated by the absence of 
formal restraints such as constitutions, creeds, and rigid ecclesiastical 
structures. 
When these churches became institutionalised (cf. chapter 6) this dialec-
tic was less obvious and separatism inevitably followed. (cf. chapter 5). 
The negative side of the 'democratisation of the Spirit' was indeed 
extreme individualism, which emerges when communal solidarity is absent. 
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J . B. Oman in hi s study of Pentecostal s, descri bed thi s extreme i ndivi dua 1-
ism as 'a self aggrandizing, narcissistic component' .166 
4. In the midst of the socio-cultura1 upheaval which is described in 
chapter two, Pentecostal congregations became in effect surrogate com-
munities wherein a sense of communal well-being was maintained for many of 
their Indian members whose traditional culture was experiencing rapid 
change because of urbanisation and demographic shifts. (cf. chapter 2) 
R.M. Anderson found that Pentecostal ism fulfilled the same function for 
many of its members who were migrant workers in north America. The Pente-
costal church, he says, was 'a haven •• • to whi ch •.. to repa i r from the 
buffetings of their daily experience' . 167 Malcom Calley found that 
Pentecostal churches among West Indians in England also, compensated for 
the instability of social disorganisation which had resulted from poverty, 
and slavery in the West Indies. Therefore, he adds, that 'being "born 
again" is more than a meaningless, conventional expression; the saint ~ 
born again into a new society with a new set of values (hence) social 
inadequacy becomes unimportant' .168 Virgina Hine, while maintaining 
that social disorganization may be considered a 'facilitating factor' 
only, and that it 'cannot be viewed as necessary', maintains that 'the 
intimacy and emotional support provided by the Pentecostal type of 
group interaction is a highly successful solution for the individual 
experiencing social dislocation or family disruption' .169 
It was this ability of Pentecostalism to offer surrogate communities that 
has encouraged scholars to use Durkheim's concept of anomie to explain the 
emergence of Pentecostal i sm. 170 However, as ~ie have poi nted out 
earlier, any attempt to see a causal relation between social disorganis-
ati on and Pentecostal ism is fall aci ous . It is more correct to conc1 ude 
that Pentecostalism provided a surrogate society for several of its mem-
bers wherein they achieved some social stability . To say more is to i gnore 
the fact that the majority of the Indians, who experienced the same social 
ills, did not become Pentecostals and that many who were not socially 
disorganised also joined Pentecostal churches of which the Christian 
Centre among whites which is referred to in Chapter 5 is a good example. 
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5. The experience of Spirit baptism which is accompanied by the gifts of 
the Spirit, usually glossolalia, becomes for many of the Pentecostals the 
token of spi ritua 1 i ty and therefore the means whereby the i ndi vi dual is 
considered to be holy and truly devoted; those who are in close communion 
with God and are 'full of the Spirit'. Therefore as C. G. Williams 
correctly maintains, glossolalia should not be treated merely as a ' verbal 
manifestation' but as a 'total experience within a rel i gious 
culture' .171 (This also is more fully explained in chapter 8.) 
Whatever else glossolalia means, it confirmed for Pentecostals the close-
ness, indeed the possession, of the divine. This type of commitment proved 
most fulfilling. This is understandable if Melvil Herskovits is right that 
'of all the means, by which the individual achieves oneness with the 
supernatural, none is more striking, more convincing to those who believe, 
and apparently more satisfying, than possession' .172 
6. In these churches, a democratisation of the Spirit occurred: all were 
one in Spirit. This oneness had tangible social consequences. As F. 
Bartleman explains, in Pentecostal churches 'all were on one level. We did 
not honour men for their advantage in means or education, but rather for 
their God-given gifts' .173 J.T. Nichols maintains that this affir-
mation of spiritual equality led many to 'sever their affiliation with the 
so-called middle-class denominations like the Methodists and the Baptists 
and to join Pentecostal churches' .174 
In the same way, Indian Pentecostal churches rejected all reference to 
caste differences. Hence, at the time of conversion or at baptism, caste 
names were often changed for a biblical or western one, which removed the 
social stigma that the traditional lower caste name carried. 175 
For this reason the 'democratisation of the Spirit' may have been, within 
the Indian community , 'an oblique expression of social protest' .176 
E. Willems in his study of south American Pentecostal movements confirms 
the opinion of Walter Goldschmidt in his study of Californian Pentecostal 
sects, that 'the social reality is replaced by a putative social order in 
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whi ch the sect represents an eli te called by God and confi rmed by the 
"gifts of the Holy Ghost'" .177 Willems concluded that 'the structure 
and creed of Pentecostal sects may be interpreted as a symbolic inversion 
of the conventional order'.ll8 
It is important to note, however, that this social protest has been 
'oblique' and 'symbolic' only. Indian Pentecostals have tended to be a-po-
litical in spite of their legitimate political grievances. This indiffer-
ence to political involvement has been characteristic of South African 
Indians at large. However, the point here is that Pentecostals have con-
fined the freedom of the Spirit and the equality of all Spirit-filled 
bel ievers to their churches only and they did not perceive its impl i-
cations for the larger context. Therefore Pentecostals have been in the 
main political conformists. (cf. chapter six) 
7. Pentecostalism has indirectly influenced the socio-economic develop-
ment of its members. Many Pentecostal s who had been very poor improved 
th ei r positions and increased their finances by maintaining the austerity 
and ca refulness of life-style that Pentecostalism engendered. 
This has been a feature of Pentecostalism at large.179 C.L. 
d'Ep i nay, for example, found that within the Chilean churches Pentecostal-
ism 'canalized the strivings of a large proportion of the working class by 
profferi ng t he certainty of sal vati on, security wi thi n the congregati on, 
and a certain type of human dignity' .180 As Gerlach observed in 
Haitan Pentecostal churches, so did we observe among Indian Pentecostals, 
that by abstaining from drinking, smoking, gambling, attendence at cinemas 
and such like, Pentecostals were able to conserve what little income they 
had. 181 Steven Tipton confirms these findings in his study of re-
ligious movements among the north American youth of the sixties. He found 
that among lower-middle-class youths who had rejected conventional work, 
Pentecostalism was able to 'justify blue-cotton work, motivate 
reliable performances ••. justify following orders on the job in order to 
obey God, regardless of the work's intrinsic meaning or 
prestige' .182 
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This work ethic obtained the result that John Wesley himself had 
predi cted: 're1 i gi on', he stated, 'must necessarily produce industry and 
frugality, and these cannot but produce riches. We must exhort all 
Christians to gain what they can and save what they can; that is in effect 
to grow rich' .183 
Wi th time many I ndi an Pentecostals gradually progress up the soci 0-
economi c 1 adder. Many of thei r churches in keepi ng wi th thi s 'progress' 
become more institutionalized. (cf. chapter 6) D.L. Edwards in his study 
of religion and change confirms this. He states that Pentecostal churches 
which give to believers 'a sense of inner confidence; the Puritan moral 
progress and the abi 1 ity to co-operate ina cause - are tendi ng to bri ng 
consequences which the early apostles did not expect. The sects' members 
rise to a superior social class; the sect itself is gradually transferred 
into a respectable, organised and educated denomination'.184 
8. W.A. Mcloughlin in his study of religious awakenings in north America 
concluded that revivals are 'Critical disjunctions in •.. self-under-
standing .•• (which) begin in periods of cultural distortion and grave 
personal stress, when (we) lose faith in the legitimacy of our norms, the 
viability of our institutions and the authority of our leaders in church 
and state' .185 
Pentecosta lism addressed itself to Indians who had to make a similar 
difficult transition from a traditional and sometimes parochial world-view 
to a contemporary and western one. In thi s regard C. Geertz makes the 
following observation: 'Whatever else religion may be, it is in part an 
attempt (of an implicit and directly felt rather than an explicit and 
consciously thought-about-sort) to conserve the fund of general meanings 
in terms of which each individual interprets his experience and organizes 
hi s conduct' .186 
Indians who were questioning the viab1ity of their Indian and Hindu social 
and reI i gi ous ins tituti ons were at the same ti me far from adapti ng them-
selves to the new we stern alternatives they confronted. Pentecostalism 
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articulated the tension and provided a 'half-way house' (4.2.1; 4.2.2). 
Elements from both 'worlds' were incorporated (cf. 'continuity with 
India' ). 
Thus Pentecostalism provided both continuity and discontinuity. 
d'Epinay described the Chilean Pentecostal movement as an 'attractive sub-
sti tute soci ety because it rel ates back to the known and renews it. 
(Therefore) it is redically different from Chilean society and also very 
similar to it' .187 
This antithetical relation with the past also exists in contact with 'the 
worl d'. Ti pton in hi s study of north Ameri can youth conversion observes 
that by providing love and acceptance to bel ievers, acceptabl ity of the 
Chri sti an ethi c of work and love for the 1 arger soci ety, Pentecostal i sm 
'facilitated members to "engage" in society more easily as Christians than 
as hippies while the "sect sustains their alienation from utilitarian cul-
ture'" ,188 R.M. Anderson maintained that the 'Pentecostal rejection 
and condemnation of the world' in rhetoric and symbol, in effect, 
liberated the Pentecostal to adapt to that world in practice which 
confirms f4arion Dearman's view that Pentecostal s essentially accept the 
dominant social values. 189 
In the Indian community, Pentecostalism served a very useful function in 
helping its members to cope with an alien culture by attempting to pre-
serve at least some of their traditional culture at the same time. Un-
doubtedly in the face of a dominant, technological culture, in this case 
the culture of the 'ruler', much of the traditional culture was indis-
criminately discarded. Cumpsty is correct in pointing out that such com-
munities may show a predilection 'to embrace the tradition of the culture 
which is causing the disturbance .... ,190 Hence after a while within 
the surrogate communities, mere token gestures were made to preserve In-
dian traditions. But the attempt at such preservation, especially in the 
case of Bethesda, slowed down the rate of cultural erosion for a period. 
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Thus Indian Pentecostal congregations like the West Indian ones in England 
acted as a 'buffer between the immigrant group and society. They cushioned 
the impact of new ways of life ... by providing continuity' .191 Like 
they did in migrant communities in north America, these churches provided 
'a buffer agai nst the chaoti c impact of the urban-i ndus tri a 1 mil i eu upon 
migrants'.192 
In Durkheim's terminology we may say that Pentecostalism was 'a moment of 
effervescence' within the S.A Indian community which has been for a sec-
tion of it 'a moment when people were brought into more intimate relations 
with one another, when meetings and assemblies were now more frequent, re-
lationships more solid and the exchange of ideas more active' .193 In 
this way Pentecostalism contributed to some extent to a changed cultural 
landscape for its adherents. 
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CHAPTER 5 
THE YOUNGER CHURCHES (PHASE TWO) 
This chapter offers a detailed description of the Pentecostal groups that 
emerged during the second major demographic shift when over a quarter of a 
million Indian people were 'moved' in terms of the Group Areas Act and the 
the programme of 'separate development'. 
These groups, whi ch we shall call' Phase two groups', are of two di sti nct 
types: those whi ch resulted from the mi ssi ons of establ i shed Pentecostal 
denominations and those independent groups which emerged under indigenous 
leadership. 
The peri od we cover in thi s chapter spans the second maj or demographi c 
shift from the mid 50's to the present time . (cf. chapter 2) 
Since the theological outlook of Phase two groups is not very different 
from that of Phase one, we shall deal with their thought and beliefs 
together in chapter 8 when 'the Pentecostal experience' is assessed 
theologically. 
This chapter is concerned mainly with: 
(i) the study of the origins and development of these groups. The his-
t ory of many of which is documented here for the first time; 
(ii) The reasons for the proliferation of these groups; 
(i i il The cl ari fi cati on of the genealogy of the smaller groups in order 
to show the developmental trends of the independent Pentecostal groups. 
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PENTECOSTAL GROUPS THAT HAVE EMERGED AS THE RESULT OF THE MISSIONARY 
EFFORTS OF ESTABLISHED PENTECOSTAL DENOMINATIONS: 
(1) Olivet Assembly of God 
In 1935 Ben Royeppen a former lay-preacher in the r~ethodist church formed 
the Olivet Assembly of God. Early in the 1930's he made contact with Pen-
tecostals and left the Methodists to become an independent evangelist. He 
went around the Mayvill e and Sydenham areas, preaching and praying for the 
sick. Exorcism was also a prominent feature of this evangelical ap-
proach.l 
Royeppen soon became quite well-known among several of the Indian Christ-
i an communi ti es in the Durban area. 2 In 1935 he founded a congregati on 
in Seaview and in 1940 another in Overport. Then he affiliated to the As-
semblies of God of South Africa and received his ministerial credentials 
frpm them. However, his new status soon created problems: Pastor Hansen, 
of the Bethshan Assembly of God, had been ministering to a congregation 
just across the street from Royeppen's own group. Because of Royeppen's 
newly found denominational affili ation to the Assemblies of God, he had to 
now abide by a constitution which did not permit the founding of a second 
congregation within a radius of three miles from the first.3 
In view of this, Royeppen's group had to find a new venue. They moved to 
the Durban City Centre in Ajax Lane. Later both the Ajax Lane and Seaview 
congregations had to close down because the Group Areas Act forced Indians 
to move out. Many members of both the congregations joined the mass move-
ment of Indians to Chatsworth where many of Royeppen's members joined 
other Pentecostal bodies, notably Bethesda and the Apostolic Faith Miss-
ion. 
The Olivet Assembly is regarded as a Phase two group because no really 
significant growth occurred before the sixties. 4 
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Royeppen's own attitude to the ministry also contributed to this slow 
growth. He did not seem to be over concerned with the building up of a 
large congregation or with the expansion of his work; his activities were 
in the main, pastoral. For example, when anyone was in need of prayer, he 
ministered irrespective of that person's church or religious affiliation. 
This meant that he often helped people who were not his own members. This 
remarkable, selfless activity, nevetherless, bore some fruit. Jimmy 
Murugan of the Apostolic Faith Mission, Percy Govender of the Assemblies 
of God, Sam Soodyall of 'Souls Outreach' and J. Peters of Bethesda had 
been influenced by Royeppen before becoming important in their own indivi-
dual congregations. 
Thro.ughout his ministry, Royeppen earned his living as an insurance sales-
man, rendering a service to his people without expecting any remuneration. 
During the 1960's when his congregation moved to various units in Chats-
worth, Royeppen hegan holding a number of 'home-fellowship' meetings 
thE're. It is estab 1 i shed that the total number of people that attended 
Royeppens' 'home fellowships' amounted to almost 900. However, as soon as 
other groups es tab 1 i shed congregati ons in Chatsworth, many of hi s erst-
while charges joined them. 5 
After Royeppen's death in 1972, L. Abraham, one of Royeppen's chief help-
ers, took over the leadership of the Olivet Assembly. Abraham had been a 
memher of Pastor Hansen's congregation. In 1968 he joined Royeppen when 
hi s wife was reportedly healed after Royeppen had prayed for her. He has 
since concentrated on consolidating the congregation. This body, appar-
ently in keeping with the humble ways of its founder, Royeppen, has had a 
s imilar evolutionary history. They were first housed in a garage, then a 
backyard structure, thereafter they shared a Lutheran church building for 
a whil e and then moved into a 1 arge tent in Uni t 10, Chatsworth. Si nce 
19tH they have worshipped in the basement of a factory in Unit 10 which 
was made available to them by a Christian businessman. 
Some of Olivet's members have recently moved into Phoenix, and have estab-
1 i shed a branch congregati on there. The tota 1 number of the 01 i vet As-
sembly membership now stands at 400 persons. 
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This Assembly is currently reassessing its affiliation with the 'Assem-
blies of God, South Africa'. Although the Assemblies of God allows each 
congregation to be 'sovereign and autonomous' it nonetheless requires that 
all the fixed assets and property of the individual congregation be vested 
in the Assembl ies of God. This has led to major secessions of the white 
congregations from the Assembl ies of God. A similar move seems imminent 
among Indian and Coloured congregations. Abraham pointed out that if this 
secession is finalised he will opt out with his congregation and become an 
independent church. 6 
(2) Members in Christ Assemblies in South Africa (MICA) 
This group was founded by C.J. Prinsloo, a former member of 'Christian As-
semblies', a white Pentecostal church. In 1947 Prinsloo's group was con-
stituted as 'Members in Christ Assemblies in South Africa'. It has expan-
ded amongst the Afri kaans-speak i ng whi tes and has its headquarters in 
Pre ,.oria. 7 
A few Indian Christians who were meeting in homes in Dannhauser, Northern 
Natal, during the 40's formed the MICA's first Indian congregation.8 
However, its expansion in this community only took place in Durban during 
the 60' s. 
In 1960 a group of Indians of this movement met regularly in a home in 
Asherville. Later in that year, they invited W. Ferreira, a white member 
of the MICA, to assist them. Ferreira became their pastor while still 
keeping his job as a carpenter. 9 
The initial growth of this group ~Ia s hampered by the lack of a proper 
venue. In 1961 it moved out of Asherville to Somtseu Road and then later 
to Clairwood. The early Indian stalwarts who supported the mission of the 
MICA included Johnny Naidoo. Manogran Chetty, Pastor Israel at Dannhauser 
and Teddy ~1oonsamy at Glencoe. The initial mission work of the MICA in 
Natal was concentrated in their hands. 
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By the early 70's the number of members of the Clairwood congregation de-
clined sharply when many had to leave Clairwood after it had been declared 
an industrial area. 
After this dispersion the congregation re-formed in smaller groups in 
Chatsworth and Phoenix. These then grew into the branch congregations of 
MICA. Johnny Naidoo and Manogran Chetty became pastors of MICA branches in 
Chatsworth and Govind Peters, a former member of Bethesda, leads a third 
congregation. Peters left Bethesda because, he claimed, it lacked 'the 
full manifestation of the spiritual gifts' which he had witnessed in the 
MICA. He referred to Prinsloo, the founder of the MICA, as a man with as-
tounding spiritual gifts, claiming that Prinsloo could uncover 'the hidden 
sins of people' and foretell future events. 10 
Two congregations have also been founded at Phoenix. Their pastors are R. 
Shankar and Vasie Pillay. These, and the three in Chatsworth, have about 
100 members each and they meet regul arly in school s situated in thei r 
vicinity. Branch groups have also been recently started in the two Indian 
settlements in the Transvaal, Lenasia and Laudium. Teddy Moonsaf1\Y is 
MICA's only full-time, salaried Indian pastor. The others are ordained but 
remain in secular employment. 
Pastor Ferreira who assisted the Durban group in its early days left the 
ministry after he had been disciplined over a 'personal matter'. The pre-
sent Indian pastor of the Clairwood congregation is also facing disciplin-
ary action and it is probable that this congregation may secede if this 
occurs. 
The MICA represents the more enthusiastic type of Pentecostal ism where 
repentance in sackcloth and ashes, and ritual feet-washing are literally 
practised. Confession of sins is also done publically. In this organis-
ation it is not uncommon for a 'prophet' to openly expose a person's 
'sins' and call that person to public repentance and restitution. While 
this type of activity sometimes generates fear and awe and does serve to 
lead its members to self-discipline, it may also cause offence. Many have 
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left to join other churches but the MICA claims that these defectors did 
not measure up to its standards of holiness.l1 
(3) The Pentecostal Holiness Church (PHC) 
In 1913 missionaries of the American PHC (cf. Ch. 1) arrived in South 
Afri ca and worked almost enti rely among Afri cans in the Transvaa 1.12 
Only in 1945 did the PHC attempt a mission to the Indians. 
Rev. J.W. Brooks began an evangelistic outreach to Indian workers in the 
Mel vi 11 e Sugar Estate near Stanger and soon gathered a congregati on of 
about 60. Many were converts from Hinduism.13 
From the outset American PHC missionaries have been the superintendents of 
the Indian mission. D. Freeman served the longest single term as superin-
tendent; from 1943 to 1967.14 
In spite of its early beginnings on the Natal north coast, this mission 
has remained small. Little congregations were established in Frasers and 
Tongaat. In 1950 Dyaranum Papiah, a former Baptist, became its evangelist 
in Mayvill e, in Durban. He eventually became the pas tor of the congre-
gation he had gathered and he remained so for 19 years until his death in 
1970.15 
Under the Group Areas Act, Mayville was taken away from Indians and the 
congregation consequently dispersed and went to Chatsworth, Merebank and 
1 ater to Phoeni x. Many of these members joined other Pentecostal 
congregations situated closer to their new homes. 
The pioneering work in Merebank and Chatsworth was largely due to the ef-
forts of two Indian pastors, S. Frank and J. Vall en. In 1966 S. Frank, a 
former Baptist, was assigned the task of 'planting' a church in Chats-
worth. 
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His first meeting was held in a house, and the congregation of six in-
cluded his wife and three children. In the ensuing months he undertook a 
programme of home visitations and praying for the sick. Healings repor-
tedly occurred and Frank's services drew larger numbers.16 Soon the 
house in Unit 2, Chatsworth became too small, and the familiar pattern 
which we have already discussed in Phase 1 groups can be observed - they 
moved to a make-shift backyard structure and then purchased thei r own 
building site. 
In 1970 Frank sold his watch-repair business and entered the ministry on a 
full-time basis. This further aided the growth and increased the finances 
of the group so that by December 1972 its first church-building was com-
pleted. By 1981 this congregation had grown to over 250 menbers.17 
The other Indian pioneer in this church was Pastor J. Vallen who worked in 
Merebank. He had been one of the stalwarts in Bethesda and one of its 
first pastors. (cf. Ch. 4) In 1968, due to a personal matter, Vallen left 
Bethesda amidst a major controversy.18 
He joined the Pentecostal Holiness Church largely through the efforts of 
Rev. Barnard, A PHC member of a white congregation in Durban. In spite of 
the problem that alienated Vallen from Bethesda, J.F. Rowlands did not 
withhold the good conduct clearance which the PHC required.19 
Within a few months Vallen gathered a congregation of almost 50. A large 
number of these were former Bethesda members who had 1 eft wi th him. By 
1982 this congregation had grown to almost 500.20 
Today J. Vallen is assisted by Pastor David Isaacs, also a former Bethesda 
member, and Pastor P. Francis, who is in charge of what this church calls 
its 'migrant scheme' in the 'mini-town' section of Merebank. This is a 
'-, quatter settlement where those who have been moved from other resi denti al 
~ reas live while awaiting the allocation of a house in the Durban Corpor-
ation's sub-economic housing schemes in Phoenix or Newlands. Francis' task 
is to evangelise these people and to undertake 'follow-up work' when they 
,)re re-settled. 
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In 1982 the total Indian membership of the Pentecostal Holiness Church in 
South Africa stood at a little over 1 200 with branches in Chatsworth, 
Melville, Tongaat, Merebank and Phoenix. The Phoenix group which numbers 
over 200 is led by a layman, Bro. Stanley.21 
(4) Ebenezer Assembly of God 
Two British women missionaries of the Assemblies of God in Great Britain 
and Ireland started this Assembly in 1951. Their first convert was a 15 
year old Indian girl, Esther Lutchman. When ~1uriel Smith, one of the 
missionaries, died in 1968 and the other, S.E. Bradshaw, returned to 
Britain, L.J. Lutchman the brother of Esther continued to lead the group 
as its elder. 22 
Since the group was without a pastor, F.L. Hansen of Bethshan Assemblies 
of God (cf. chapter 3) performed the group's baptisms. Later Pastor and 
Mrs. D. Crook, who had been missionaries of the Assemblie s of God of Great 
nritain to India and had later also joined Bethesda, assisted this 
congregation. 23 
Esther Lutchman had also left this church because of disagreement with 
Muriel Smith.24 In the absence of strong leadership the Ebenezer 
Assembly of God has remained small with a membership of about 30 adult 
members. 
(5) Asherville Assemblies of God 
Early in the 1950's, W. Kraemer, a former member of Bethesda's Obededom 
Temple in Pietermaritzburg, joined the Assemblies of God and became an 
itinerant evangelist. He founded two congregations, one in Pietermaritz-
burg and in 1953, another called 'Bethany Assembly' in Kenville, 
Durban.25 
In 1956 Bethany Assembly, with J.J. Scullard as the elder in charge, moved 
to Mayville, where another Bethesda member, S.G. Maharaj, joined it. 
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Maharaj claims that the group offered more scope for his active involve-
ment than did Sharon Temple, the Bethesda branch in the area (cf. chapter 
3) .26 
This congregation had grown to almost 100 persons by the early 60's. Then 
under the Group Areas Act when Indians had to evacuate Mayville, the con-
gregation dispersed. By 1967 many had already been resettled in Chatsworth 
and Merebank and these joined other Pentecostal groups. However, about 70 
regrouped as 'Bethany Temple' in a backyard structure in Asherville. From 
this time onward Maharaj took over the leadership of this congregation and 
Scullard left to join a coloured Assembly of God.27 
A feature of this group's early approach was its Thursday evening 'tarry-
meeti ngs' whi ch attracted a 1 arge number of members from other nomi na 1 
Pentecostal groups. These meetings aimed at reaffirming the Pentecostal 
stance on Spirit-Baptism and it offered scope for those who attended 'to 
seek the i nfi 11 i ng of the Spi rit' .28 
On e of the main reasons for the slow growth of the group's membership was 
the fact that it had no proper venue. From 1973 and 1979 they moved fre-
quently from the original back-yard structure to S. Muthusamy's prem-
i ses29 and then to a school in Asherville. 
In 1977 the Assemblies of God in S.A. conferred full 'pastor ' status on 
Maharaj although he has always remained in secular employment. During this 
time its name was changed from 'Bethany Assembly' to 'Ashervi11e Assembly 
of God' and Kraemer remains its overseer. Since 1979 its membership has 
remained at about 50.30 
Its minister in training, the son of S.G. Maharaj, pointed out that the 
group appears to have undergone a development in its approach. The bois-
terous 'tarry meetings' of the 60's have been replaced by a more balanced 
and less emotional service. While glossolalia and faith-healing are still 
practised, these are no longer emphasised to the same extent.31 
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(6) Bible Deliverance Fellowship (BDF) 
Early in the 50's the 'Christian Assemblies' existed as a thriving white 
Pentecostal organisation in Durban. In the mid 50's L.R. Evans, a preacher 
in this group, resigned to found his own movement, the 'Bible Deliverance 
Fellowship' and declared himself to be its' Apostle' .32 
In the mid 50's A.M. Moses was among the few Indians who joined Evans Fel-
lowship. Formerly a member of the South African General t~ission. which has 
Indian congregations along the Natal coast, Moses became a Pentecostal and 
was given the responsibility of establishing a Bible Deliverance Fellow-
ship branch among Indians.33 
Moses traces hi s ca 11 i ng to the mi ni s try to a super natura 1 ex peri ence he 
claims to have had when a voice instructed him to gather people and to 
hold services at his home.34 
He founded two congregations, one in a home in Chatsworth and another in 
Sparks Road, Overport. In 1956, under the influence of Moses' preaching, 
Reggie Kisten was converted. Kisten claims that his wife's 'deliverance 
from demon possess ion' proved to him the truth of Moses' preachi ng. 35 
Kisten became actively involved in the Chatsworth congregation and in 1963 
he was ordained by Evans. He took charge of the Chatsworth congregation 
while Moses concentrated on the Overport branch. 
In 1965. however, the number at the Overport congregation began to dimin-
ish as many had left the area to live in Chatsworth and it could no longer 
provide ~Ioses with a viable salary. At the same time, Kisten appl ied for 
admission to the ministry on a full-time basis. Evans decided that Moses 
should be transferred to the pastorship of the Chatsworth group and that 
Kisten ought to remain a lay-leader. In 1956, discouraged by this 
decision, Kisten left the Bible Deliverance Fellowship and founded his own 
group. (Cf. Pentecostal Revival Church) 
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This secession led to a schism in the Chatsworth congregation of the Bible 
Deliverance Fellowship: one family joined Kisten's new group while others 
joined Bethesda and other Pentecostal churches. 
However, by 1975 the group under Moses had regained stability and numbered 
a little over 100.36 Moses, who has had no formal education claims to 
have been 'instructed by Apostle Evans and the Spirit'. In 1974 Moses also 
was made an 'Apostle' of the Bible Deliverance Fellowship, a status higher 
than 'pastor'. By 1982 his congregation had grown to 600 with five pas-
tors. 37 
In 1981 Ronnie Naidoo and his 'Bible Divine Fellowship' affiliated to the 
Bible Deliverance Fellowship. He too has been made an 'Apostle' and has 
three pastors serving under him. This affiliation has increased the Indian 
membership of the Bible Deliverance Fellowship by almost 500 . 38 
(7) The Pentecostal Protestant Church (PPC) 
The Pentecostal Protestant Church, as we have observed in chapter I, was 
the result of a major secession from the Apostolic Faith Mission. The 
secession appears to have also affected some of the Indian congregations 
of the Apostolic Faith Mission. 
In 1959 Aaron Lazarus in Mount Edgecombe and, in 1961 Samuel Manikum in 
Stanger, active members of the Apostolic Faith Mission churches there, 
seceded with members of those congregations and joined the Pentecostal 
Protestant Church. Pastor Treptow who was one of the original groups of 
white pastors who had left the Apostolic Faith Mission to form the Pente-
costal Protestant Church, was in charge of the Indian mission of the Pen-
tecostal Protestant Church's Indian mission. Under his superintendency the 
affiliation of the two Indian groups to the Pentecostal Protestant Church 
was finalised.39 Both S. Manikum and A. Lazarus, while continuing in 
their secular employment, were made 'pastors' of the Pentecostal Protes-
tant Church. 
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In the early 60's C.J.J. Snyman began to assist A. Lazarus in Mt. Edge-
combe. He was an active layman in the white congregation of the Pentecos-
tal Protestant Church in Umbilo, Durban. 40 From the beginning, Snyman 
encouraged the heal i ngs and exorci sms whi ch featured promi nently in its 
services. 41 
In 1966 Snyman took over the superintendency of these Indian congregations 
from Treptow. He had had by then resigned from his job as supervisor of a 
block of flats and had terminated his membership in the white Pentecostal 
Protestant Church. He now became a full-time pastor of the Pentecostal 
Protestant Church among Indians.42 
The largest Pentecostal Protestant Church congregation among Indians es-
tablished itself in Chatsworth largely through the initial evangelistic 
efforts of a small group led by R. Ezra. 
Ezra had been converted at 13 and had joined the Baptist church. D.L. 
Moody's book When the Fire Fell and a vision which he claims to have had 
when he was 16, influenced him to attend a local Pentecostal congregation, 
the Apostolic Faith Mission branch at Overport. (cf. chapter 3) Here his 
preoccupati on wi th the doctri ne of the bapti sm in the Spi rit was hei gh-
tened43 and he joined the AFM. 
From the start Ezra took an active part in that congregation. He made a 
major contribution towards the Sunday school's expansion from 15 to almost 
200 . he then took charge of a branch of this congregation. 
In 1958 he was sent as pastor of the Apostolic Faith Mission to the Dar-
nall and Zululand areas where he worked for three and a half years but he 
had to resi gn from the mi ni stry because he coul d not subsi s t on the low 
salary these congregations offered. He pointed out that one of the diffi-
culties of being a pastor in a mill community is that the members of the 
congregation only had enough during the mills' crushing season. At other 
times of the year many were unemployed and the finances of the group were 
very reduced. 
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In 1961. Ezra returned to Durban to his former job as a panelbeater. Dur-
ing this time, he conducted home fellowship meetings with two families in 
Chatsworth as an ordinary member of the AFM. Within one year the group 
grew to 30. In order to accommodate themselves, a back-yard structure was 
erected in Unit 2. Chatsworth and this became a branch of the Apostolic 
Faith Mission. Henry James the pastor of the Indian work of the Apostolic 
Faith Mission became its pastor also while Ezra continued with the actual 
leadership. 
In 1964 after a leadership conflict between James and Ezra, Ezra and the 
majority of the congregation left the Apostolic Faith 1'1ission. 44 The 
group of about 75 invited C.J.J. Snyman to assist them and he arranged 
their affiliation to the Pentecostal Protestant Church.45 Ezra was 
made pastor but at that stage he still continued in secular employment. 
During this time Ezra founded a new congregation for the Pentecostal Pro-
testant Church in Benoni, Transvaal. 46 
In the meantime, Snyman who had had some experience as a builder procured 
a site in Chatsworth and by 1974 he organised the completion of the con-
gregation's first church building. Snyman managed the building operations 
and took charge of the Chatsworth congregation while Ezra led the Trans-
vaal group for 7 years. 
On his return to Chatsworth in 1977, Ezra claimed that the number of the 
congregation had remained at around 200 members. He embarked on a series 
of special evangelistic efforts which emphasised healing and exorcism. A 
number of heal ings that were reported to have taken pl ace attracted many 
Hindus and nominal members of other Christian churches to Ezra's services. 
For example, Norman Govender. it is claimed. was possessed by evil. 
flei ther medi ca 1 doctors nor vari ous sorcerers and wi tchdoctors brought 
relief. Govender claimed to have been miraculously healed at one of Ezra's 
healing-services. 47 This incident influenced 30 other people to join 
this congregation. The prayer-meetings which in 1977 were attended by five 
peop 1 e were changed into mi d-week heal i ng-servi ces that were attended by 
up to 200 people. 
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In 1982 the membership of the Chatsworth group stood at about 650 with 
about 400 attending the Sunday service regularly. Pastor Snyman is still 
overseer of the Indian congregation. New groups of the Pentecostal Protes-
tant Church have also been started in Mari anhi 11 and Shallcross. The 
former is 1 ed by Johnny Na i doo, a former member of Bethesda and the 1 atter 
by Frank Surian, a former member of Ezra's congregation. 
However, Johnny Naidoo quarrelled with Y. Allen, the pastor of Bethesda's 
branch in Marianhill. While Allen claimed that Naidoo had refused to 
submit to authority, Naidoo claimed that his potential was being stifled. 
He left with a small section of the Bethesda congregation and founded his 
own group which affiliated to the Pentecostal Protestant Church.48 
Frank Surien who had been converted in Ezra's church left the Pentecostal 
Protestant Church for a while and joined Faith Centre. (cf. Independent 
groups). However, he returned to the Pentecostal J>rotestant Church and 
established a congregation in Shallcross. 49 
This table below indicates the sizes of the Indian groups of the Pentecos-
tal Protestant Church at the beginning of 1983: 
I 
I Congregation Date Pastor Membership 
I Commenced 
I 
I 11t. Edgecombe 1959 Aaron Lazarus PIT 289 
I Stanger 1961 Samuel Manikum PIT 40 
I Chatsworth 1964 R.Ezra FIT 950 
I Benoni 1966 Michael Lazarus FIT 198 
I Mari anhi 11 1980 Johnny Naidoo PIT 50 
I Shallcross 1980 Frank Suri an PIT 90 
L 
PIT: J>art-time 
FIT: Full-time 50 
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(8) Assemblies of Christ (AC) 
This is a unitarian Pentecostal group with headquarters in Pretoria. The 
founding of an 'Indian section' of the AC was largely the result of the 
efforts of an Indian, Sunny Bridgemohan. 51 
Bridgemohan had been a member of Bethesda since 1949 but had claimed that 
it was only in 1959 that he was 'truly saved'. His 'conversion' imbued him 
wi th a desi re for acti ve i nvo 1 vement in church work. In 1960, when he 
joined the Assemblies of Christ, the opportunity for such involvement pre-
sented itself when he was ordained 'pastor' and was given permission to 
found a congregation under the Assemblies' auspices. 
For the five years between 1960 and 1965 Ilridgemohan held a number of 
open-air and home-fellowship meetings in Chatsworth. In 1965 a small con-
gregation was formally constituted in Unit 1, Chatsworth but only three 
attended the first meeting. Yet within a year the number had swelled to 
almost 70 due probably to the many 'contacts' that Ilridgemohan had estab-
lished in the preceding 5 years. 52 
Home services were also held in Clairwood, Sea Cow Lake, Springfield and 
Merebank. By 1972 the total Indian membership of the Assemblies of Christ 
stood at 300 and Sunday Schools boasted 200 pupils. In June 1973 a second 
branch congregation was founded in Shallcross. 
These congregations are totally self-supporting and have only a formal tie 
wi th the white headquarters. Thei r pastors remai n in secul ar employment 
and receive from their congregations only a travelling allowance. Bridge-
mohan himself works in the hotel industry. 
In 1972 one of its lay-pastors, David Victor, left the Assemblies of 
Chri st to joi n another unitari an group, the United Pentecostal Church. 
Later he left that group to join the New Protestant Church, (cf. Temple of 
God Assembly) before he settled down to found a congregation of his own in 
1975. 53 
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(9) United Pentecostal Church (UPC) 
The UPC, the most representative of the unitarian Pentecostal 
groups,54 was an off-shoot of the Assemb1 ies of God churches in North 
America. (cf. chapter 1) Rev. E.L. Freeman began its work in South 
Afri ca. 55 
This denomination made contact with the Indian community only in the 60's. 
Rev. Mack Carpenter, an American United Pentecostal Church missionary who 
arrived in South Africa in March 1966, was given the task of organising 
the United Pentecostal Church's mission to Indians, Blacks and Coloureds 
in Natal and the Eastern Cape. 56 However, the pi oneeri ng work among 
Indians was done mainly by Harry Ramden Somers. 
Somers claimed to have received his 'Pentecostal experience' in 1944 and 
he joined the Pentecostal Holiness Church a year later. In 1955 he became 
a member of the Uni versa 1 I nternati ona 1 Church of God in Durban. 57 He 
apparently wanted to become a full-time worker and embarked on numerous 
evangelistic missions. During this time he had also begun to question the 
doctri ne of the Tri nity whi ch is usually accepted by Pentecostal groups, 
and found that the unitarian stance of the United Pentecostal Church more 
acceptable namely, the view that maintains that the God of the Bible is 
Jesus who reveals Himself as Father, son and Spirit. 
In 1961 he joined the United Pentecostal Church where he was ordained as 
'pastor' by E.L. Freeman.58 In the years during the 60's and early 
70's Somers embarked on a series of evangelistic tent-campaigns. He too 
emphasised divine-healing and exorcism.59 
At fi rs t he sta rted a sma 11 congrega ti on in As hervi 11 e, a subu rb of Du r-
ban, and then moved into a garage in Avoca. He was turned out of both 
places because of hi s uni tari an stance. The former venue was owned by an 
Apostol ic Faith Mission member and the latter by a Bethesda melnber. This 
is indicative of the general rejection by Pentecostal groups of the 'Jesus 
Only' doctrine, as it is commonly referred to. Yet this group also con-
211 
siders the Trinitarian position heretical. The following, written by the 
present superintendent of the Indian United Pentecostal Church groups, is 
representati ve: 
All too often we hear or read of every other group or organisa-
tion identifying themselves as Pentecostal, . . . yet ... they do 
not really know or have the Pentecostal experience. 
Pentecostal Revival began on the Day of Pentecost ... they 
praised God, glorifying Him in other tongues ... the Power of 
Pentecost drew 3 000 soul s that day and they were baptised in 
Jesus' Name. 60 
In the face of these reactions to his position, Somers moved his congre-
gati on into a wood and i ron structure in Redhill and then to Avoca. Hi s 
healing campaigns gave rise to branches in Chastworth, Springfield, Sea 
Cow Lake, Newlands, Clare Estate, Verulam, Port Shepstone and Mar-
burg. 61 In 1975 the total membership was almost 600. From his head-
quarters in Avoca, Somers and A.A. John, who had also become a pastor in 
this denomination, superintended these branches. 
The present superintendent, Dan Rajavaloo, who in 1978 was elected to head 
the UPC's Indian mission, joined the UPC in 1972. He had formerly been a 
nominal member of the Anglican Church. He claims that the UPC helped re-
solve many of his problems. 62 By 1974 he was teaching at Somers' 
evening Bible school in Clare Estate. 63 
Rajavaloo's appointment to the superintendency led to conflict with 
Somers, who until 1978 had been totally in charge. Withi n a few months 
Somers 1 eft the UPC to start hi s own church . (cf. Jesus Name Church 
[Apostolic]) Amidst this controversy S. Singh left the UPC with almost the 
whole UPC's Avoca congregation. (cf. Bible Believers' Church [Apostolic]) 
Under Dan Rajavaloo, the Indian United Pentecostal Church has embarked on 
a programme of expansion: lay evangelists were sent out on a programme de-
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vel oped and tested by the UPC Church in America.64 As the table below 
indicates, this programme has greatly increased its numbers. By the end of 
1982 there were 17 branches and plans had already been finalised for the 
first two buildings. George Natasen of Sydenham is still the only fu1l-
time pastor and Rajava100 is contemplating resigning his teaching post to 
enter the ministry on a full-time basis. The organisation of the movement 
is largely in the hands of lay pastors who are ordained to take charge of 
each congregation but who remain in secular employment. It is anticipated 
that as the fi nances of each branch becomes more adequate more of these 
ministers will become full-time workers. 
In view of their commitment to unitarianism, the United Pentecostal Church 
does not only intend to convert non Christians but also to concentrate its 
energies on Christendom at large. In fact there are many examples of Pen-
tecosta 1 s who j oi ned the UPC because they had rejected a Tri nitari an 
position. These are often reflected among the number of 'converts' to the 
group. 
Membership of the Indian United Pentecostal Church as at December 1982: 
I 
I Congregation Adults Youth Sunday 
I School 
L 
I 
I 1- Chatsworth 398 52 152 
I 2. Par10ck 53 21 49 
I 3. Sydenham 109 33 72 
I 4. Sha 11 cross 47 16 32 
I 5. ~1erebank 49 11 42 
I 6. Isipingo 21 9 23 
I 7. Kenvi 11 e 19 7 33 
L 
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I I I 
I Congregation Adults Youth I Sunday I 
I I School I 
I I I 
I I I 
I 8. Avoca 19 9 I 38 I 
I 9. Stanger 11 4 I 22 I 
I 10. Pietermaritzburg 16 9 I 32 I 
I 1I. Phoenix: New-Life Tabernacle 77 53 I 69 I 
I 12. Kings Highway Tabernacle 89 32 I 75 I 
I 13. Shi loh 63 42 I 51 I 
I 14. E1 im 33 14 I 29 I 
I 15. Hope 27 19 I 33 I 
I 16. Lenasia (Transvaal) 19 11 I 23 I 
I 17. Verulam 9 3 I 0 I 
L I I 
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(10) The Apostolic Church of Great Britain and Denmark (ACBD) 
In the late 60's Bobby Naidoo a former member of the 'Assemblies of God' 
held services at his home in Merebank and by 1970 the group comprised five 
families. 66 Naidoo had left the Assemblies of God because there was no 
possibility of him becoming a pastor or full-time worker there. 67 He 
then joined Leslie Hammond's 'Calvary Fellowship' but there too he found 
that he could not receive ministerial status. 
In 1970 he joined the ACBD which had begun its work in South Africa in 
1963 with the evangelistic campaigns of W. Cathcart in Durban. It has con-
centrated its work among Africans in Natal.68 
Pastor J.G. Brown of this church who had had some contact with Haidoo 
fi nalised the affiliation. The Merebank group was inaugurated as the Omega 
Apos tol ic Church and Bobby Naidoo was inducted its pastor. The initial 
214 
years saw rapi d growth. The membershi p of 60 in 1970 had doubled wi thi n 
the year and by the end of 1973 the group had grown to 180.69 
The congregati on whi ch had fi rst met in Nai doo' s home moved for a whi 1 e 
into a local school but they have since erected a double garage on 
Naidoo' s property to hold their services. 
Branches have now been established in Unit 9 and Unit 3 in Chatsworth, 
Isipingo and Durban. In September 1982 its numbers increased when Vassie 
Pillay's independent group joined them. 
Pillay had been an elder in Stephen Govender's Peniel Assembly of God and 
had become the pastor of a branch of this Assembly in Chatsworth. However, 
in 1972 he resigned because he cl aimed that Govender and a white woman 
missionary had continuously interfered. In 1973 he became pastor of the 
Apostolic Faith Mission branch in Chatsworth, and under him -this branch 
grew from about 40 in 1973 to almost 300 in 1982. However, due to a 
financial dispute he also left the AFM. 
About 45 members of the Apostolic Faith ~1ission joined and in September 
1982 t his congregation of almost 70 affiliated to the ACBD. 
Pill ay poi nt ed out that one of the chi ef benefi ts of joi ni ng thi s church 
was its policy which allowed the 'minister, not the congregation, to have 
the final say'. Here, for instance, the minister appoints the church 
council. Thus he claimed that there were none of the usual confli cts 
between lay leaders and pastors so common in Pentecostal congre-
gations. 70 
(11) International Assemblies of God (lAG) 
In chapter 1 it was mentioned that the International Assemblies of God was 
formed by missionaries of the American Assemblies of God who later with-
drew from the Assemblies of God (S.A.) They had also worked chiefly among 
Africans. 71 
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In 1968, Gary Munsen, a missionary of the lAG, was sent to Pinetown to es-
tablish a training centre for coloureds in Durban.72 During his stay 
in Pi netown, he met Dan Franci s, a member of Bethesda who had 1 i ved at 
Motala Farm, an Indi a ~ settlement near Pinetown. 
Franci s had been a staunch Hi ndu. Hi s father had bui lt a Hi ndu temple 
whi ch he had bequeathed to the Hi ndu communi ty and at whi ch Franci shad 
served as an altar boy. 73 A Chri sti an had prayed for hi s wife whom it 
is claimed, was possessed of the devil. When she recovered his entire fam-
ily became Christians and they joined Bethesda.74 
In June 1971, after meeting Munson, Francis left Bethesda and joined the 
IAG . 75 He was made pastor of a congregation which met at t~otala Farm 
and which by 1974 had rapidly grown to almost 500.76 
In that same year an independent group, Calvary Assembly of God, joined 
the lAG. This Assembly had seceded from the Assemblies of God (S.A.) 
Gary Munson's pioneering efforts for the lAG in Natal prepared the way for 
D.S. Coleman to begin an lAG Bible School in Durban. Here Francis, his 
b)'other Selva Govindsamy, his cousin and Edwin Nair, all pastors of the 
Indian section of the lAG, received their training.77 Edwin Nair is 
presently the only full-time lndi an pastor of thi s church.78 Franci s 
has since resigned to become a minister in the Presbyterian Church. 
The policy of the lAG requires its S. African churches to be run by local 
leaders. Each racial group was separated. When a congregation reaches a 
stipulated size it may constitute what the lAG called a 'sovereign assem-
bly'79, and at this stage its affairs will fall entirely into the 
hands of its own leader, but because the Indian groups were relatively 
small and could not support more than one full-time pastor, their congre-
gations could not develop into 'sovereign assemblies' and therefore re-
mained largely in control of the white missionaries. The arrangement led 
t o conflict between D.B. Coleman, the superintendent of the Indian groups, 
and the Indian pastors, particularly Edwin Nair ; Only in the mid 70's was 
t he problem solved. 
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In 1976, the African congregations of the lAG, that had worked in 
i so 1 ati on from the I ndi an and Coloured groups, invited the Indi an and 
Coloured pastors to their annual conference for the first time. Since in 
South Africa all these pastors are considered 'non-white' ,BO they felt 
at the conference that they should no longer be separated. 81 In 
January 1977 a convention of all lAG pastors decided that they should 
ama 1 gama te. 82 
In June 1977 one single non-racial International Assemblies of God emerg-
ed. The American missionaries withdrew from all administrative control and 
assis ted only in the manning of the Bible college and the printing 
press. B3 
(12) Souls Outreach (affiliated to World Mission Incorporated) 
Don Northrup whose evangelistic work influenced sections of the Indian 
Pentecosta 1 congregati ons was an i ti nerant evangel i st of the Ameri can 
organisation, 'World Missions'. In the early 70's he left South Africa and 
his place was taken by an Indian evangelist, Sam Soodyall. 
Soodyall had been a member of Bethesda Assembly of God but had began his 
own evangelistic mission in the late 60's. Soodyall's group, 'Souls Out-
reach', ha s affil i ated to the 'Worl d r~i ssi ons' . 
For most of the 70's Soodyall confined his work to evangelistic campaigns. 
However, congregations were soon established when it was discovered that 
the people who had been converted at these campaigns had joined churches 
which had made no church contributions to the costs of the campaigns. Now 
with the establishment of the 'Souls Outreach' congregations, the finances 
for the campaigns are raised by its own members.B4 
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INDEPENDENT PENTECOSTAL CHURCHES 
(1) The South African Evangelistic Mission (SAEM) 
The founder of this mission, David Haag, is the son of North American Pen-
tecostal missionaries who had come to South Africa under the auspices of 
the Calvary Temple in Minnesota, USA in the early 50's.85 
In 1958 the Haags joined the Apostolic Faith Mission but they did not re-
main there long for in 1959 they joined a group that had left the Aposto-
lic Faith Mission to form the Pentecostal Protestant Church. As mission-
aries of this Church they worked entirely among Blacks on the lower Natal 
South Coast. David, their son, undertook a mission to coloured people in 
the same area.86 
In 1962, George Sookoo, an Indian in Port Shepstone requested that the 
Haags help him start a mission among his own people. Moreover he wished to 
become an evangelist himself. David Haag accepted this new challenge as 
his father was already fully engaged in the mission to blacks. With Soo-
koo's assistance, Indian families in and around Port Shepstone were con-
tacted and small congregations were established at Sea Park, Louisiana and 
Port Shepstone. 
By 1964 their work, called the 'South African Evangelistic Mission', ex-
tended its efforts to Hibberdene and Oslo Beach. In that same year, a con-
vert from the Louisiana congregation, Harry Rampersadh, moved into Umzinto 
where he started another SAEM congregation. 
In 1965 the group was able to extend its labours to Durban and Pieter-
maritzburg. In Pietermaritzburg the work was aided by some local ecclesi-
astical circumstances: a group had seceded from Pastor W. Kraemer's Assem-
bl y of God and then affiliated with the SAEM. Its present pastor is 
Patrick Govender. 
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Further successes followed when in the mid-sixties a series of evangel-
istic campaigns were undertaken in the Indian settlements in and around 
Durban. These campaigns induced two popul ar evangel i s ts. Derek Fynn and 
Michael Henry to join the SAEM. Both were talented speakers and singers 
and helped to extend the SAEM's influence among the Coloured and Indian 
communities. Unfortunately. Fynn and Henry clashed with Haag over the role 
and functions of evangelists within the Mission. They believed that the 
organisational structures of the Mission had curbed their freedom and they 
res i gned to form thei r own mi ss ions. Fynn has had si nce organi sed Pente-
costal groups among Coloured people (cf. Life Ministries) and Henry has 
founded the 'Miracle Revival Crusade'. 
In 1967 Pastor Lockwood from the USA joined the SAEM and in 1968 he took 
charge of the SAEM in Port Shepstone while Haag moved to Durban to super-
vi se the rapi dly expandi ng mi ssi on there. New branches were started in 
Ashervi 11 e, Shall cross, Merebank, Chatsworth, Verul am, Tongaat, Stanger, 
Tugela and Phoenix. 87 Laymen who had been loyal to the aims of the 
mission and who had taken an active part in its growth were made 'pastors' 
and the expansion of these branches has been largely thei r responsi-
bil ity. 88 
The SAEM suffered a set-back in 1968 when the Port Shepstone branch under 
Lockwood seceded, over what appears to have been a conflict over leader-
ship between Lockwood and Haag. Lockwood's congregation became an indepen-
dent group called 'Life Ministries'. (cf. p. 307) Despite the secession, 
the mission had 1 325 members and adherents and 21 ministerial workers by 
1973. Eight of these were full-time pastors. In 1982 the total membership 
was almost 2 000. 
The SAEM's missionary policy is interesting. Some of the SAEM's successes 
can be explained by its policy of establishing a congregation in a new 
area as soon as five members had gathered. At the earliest possible time 
one member of the group is made either elder or pastor. His wage is sub-
sidised from funds raised in the USA until the congregation is in a pos-
i ti on to pay the full sal ary. 
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Since 1977 Haag has withdrawn from actual leadership and has established a 
Bible College in Shallcross. He sees his future role as being supportive, 
by providing better training for the Indian leaders of the SAEM branches 
whose responsibility it is to run the church's affairs. 
The SAEM appears also to have undergone a slight change in their Pente-
costal approach. While it is still committed to the orthodox Pentecostal 
doctri nes, Haag no longer uses the term 'Pentecostal' as a blanket de-
scription of the Mission because, in his words, it 'has become too closely 
aligned with emotional extremism,.89 
(2) Tru1ite Fellowship 
This group was founded by Leslie Hammond, a former Bethesda member. Around 
1956 he came under the influence of the more emotional Pentecostalism of 
the Assembly of God congregation in Gale Street led by Pastor S. Govender. 
He soon became preoccupied with glossal alia which he felt was an important 
Pentecostal feature. Hi s own church, Bethesda, did not consi der gloss-
01a1ia to be crucial in their religious practice. When he attempted to 
teach this in the Bethesda Youth meetings, Pastor Rowlands censured him 
and 'ruled that emphasis on glossolalia was satanic' .90 
He left Bethesda and joined the Assembly of God in Gale Street. He claims 
that in thi s congregati on the 'full pentecostal message' was not only 
preached but there was also an Indian Pastor, S. Govender, in charge. In 
Bethesda, whil e the Indi an pastors were responsi b1 e for the pi oneeri ng 
work, they were still under the 'control' of Pastor Row1ands. 91 
Hammond became one of Stephen Govender's chief aids. He helped Govender to 
establish the Assembly of God congregation in Merebank when the Gale 
Street branch had to close in keeping with the Group Areas Act. A leader-
ship struggle then appears to have developed between the two. In 1964 
Hammond left the 'Assemblies of God' with a small group of people to work 
on his own. He claimed that at the time he had had no intention of start-
ing another independent church, but his members looked to him for 1eader-
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ship and in view of the fact that no other Pentecostal group appeared 
'suitable', he held services for them in their homes. In 1971 he nego-
tiated with the Reformed Church in Africa (then the Indian Reformed 
Church) regarding affiliation. This failed because, claimed Hammond, 'This 
church gave the impression that their Christianity was superior' to that 
of his. 92 Similar negotiations took place with the Presbyterian Church 
of Southern Africa but even that broke down over the issue of the group's 
autonomY in Merebank where another Presbyterian congregation had already 
established itself. 
Hammond's adherents then decided to constitute themselves as an indepen-
dent body with the name 'Calvary Fellowship'. At this stage a noteworthy 
theological development has al ready taken pl ace. Hammond 1 ed hi s group 
from its Pentecostal moorings to a more Reformed position which explains 
why he had negotiated with the Reformed Church in Africa and the Presby-
terian Church. He insisted that he was a 'Reformed Pentecostal', who ac-
cepted the theology of the Reformed tradition and the Pentecostal emphasis 
on the presence and baptism of the Spirit but who did not insist on any of 
the charismata as initial evidence of the Spirit. 93 
By the end of 1972 Calvary Fellowship had 60 adult members and Har:nnond, 
although he was their pastor, continued in secular employment. Later the 
group changed their name to Trulite Fellowhip. A programme of expansion 
was also carried out and by 1983 congregations were established in r4ere-
bank, Umhlatuzana and Pietermaritzburg. 
Two houses in Merebank and in Umhalatuzana have been purchased for conver-
sion into centres for worship, while in Pietermaritzburg the small congre-
gation of 25 still meets in homes. In 1982 the total membership of the 
Trulite Fellowship was just under 300. 94 
Thi s Fe 11 owshi p has departed from the orthodox Pentecostal stance: it 
affirms the Nicene creed as its only statement of faith95 and rejects 
glossolalia as 'initial evidence' of a 'second experience' . The only re-
semb 1 ance it shares wi th its former Pentecostal positi on is its bel i ef 
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that the charismata are still necessary for the life of the church. 
Glossolalia is accepted as only one among these necessary gifts. 96 
Hammond now prefers not to have hi s denomi nati on grouped among 'Pente-
costal' churches. 
Despite previ ous aborti ve attempts to j oi n with estab 1 i shed bodi es and 
despite its insistence on internal leadership, Tru1ite Fellowship is pre-
sently negotiating with the Christian Reformed Church in America regarding 
affil i ati on. Shou1 d negoti ati ons be successful it wi 11 become the South 
African counterpart of that Church. 
(3) Maranatha Assembly 
This Assembly has followed an erratic course as a result of the unpredict-
ab 1 e personality of its founder, Samuel f1uthusamy. 
Muthusamy had been a member of the Apostol i c Fai th Mi ssi on for some 30 
years. He inherited his father's property in Ashervi11e together with the 
church that was built on it.97 This fact of a religious leader being 
the sol e owner of a church-buil di ng, whi ch is not unusual in some of the 
indepe ndent groups, gave Muthusamy a great deal of influence over 
decisions affecting the Maranatha Assembly. 
He had been ordained 'pastor' in the Apostolic Faith Mission but had re-
mained in secular occupation. He also rented out his premises to different 
groups: from 1958 to 1961 the Apostolic Faith Mission used it to run a 
Bible schoo1 98 and the United Pentecostal Church and the Ashcrvi11e 
Assembly of God also used it for short periods. 
In 1959, the question of the ownership of church property became acute: 
should ecclesiastical property be held by an individual or by the local 
congregation or should all the property of a local congregation be vested 
in the Apostolic Faith Mission of South Africa. By 1966 mattes came to a 
head. Muthusamy refused to gi ve up hi s personal property, resi gned from 
the Apostolic Faith Mission, and formed Maranatha Assembly. Silas Joseph, 
a former Methodist, became his assistant. 99 
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At the end of the sixties, the Maranatha Assembly had almost 150 members. 
However, this number decreased as many moved out of Asherville into Chats-
worth. There they joined existing denominations such as Bethesda, the Bap-
t i st Church, the Apostol ic Fa ith Mi ssi on and the Pentecostal Protestant 
Church.l00 Thus by 1972 its membership had dwindled to only 50. 
In 1973 the Maranatha Assembly affiliated to a Baptist congregation in 
Asherville. This amalgamation resulted in an infiltration of Pentecostal 
ideas into the Baptist Church. 101 The membership is now just under 
200. 
The union did not last long. The Baptist leaders and Muthusamy were soon 
in a leadership wrangle and Muthusamy turned them out. Maranatha Assembly 
reverted to independent status. 
Despite these experiences, plans to amalgamate were resumed in the late 
seventies, this time with the Faith Centre. A working arrangement was es-
tablished but very little came of it. 
In 1982 Muthusamy died and his son who had inherited the premises conver-
ted it into a pri vate dwell i ng. The congregati on di spersed and Si 1 as 
Joseph, who had loyally stood by Muthusa~, joined the South African Evan-
gelistic Mission.102 
(4) Pentecostal Revival Church 
We mentioned in the discussion on the Bible Deliverance Fellowship the 
reasons for Reggie Kisten's resignation in 1966. The family that had left 
the Bible Deliverance Fellowship with him set up a meeting place in their 
home in Unit 2, Chatsworth. Soon a second home fellowship was started in 
Un i t I I'lhen some Hi ndus began to take an interest in Ki sten' s 
services. 1D3 
In February 1966 the home fellowships amalgamated to form 'The Bethelhem 
Assembly'. Reggie Kisten, who till then had been working in the Durban 
Corporation, was made its full-time pastor. 
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In 1967 J. Munien, also from the Bible Deliverance Fellowship, joined him. 
He had been a member of Bethesda once but he left in 1962 because he saw 
no possibility of his ordination there.104 In the Bethlehem Assembly 
he became a full-time evangelist but because he owned a business, he re-
mained self-supporting. 
Kisten and Munien helped this Assembly grow in number. A new convert al-
lowed them to bui 1 d a garage on hi s property to house the congregati on 
which by 1970 had grown to 70 members. 105 With very little previous 
education, Kisten took a 3 year course with a Bible School in Durban. 
However, in 1971 he and Munien clashed over a financial matter. Munien who 
served full-time but was self-supporting objected to Kisten receiving a 
s ti pend from the poor congregati on. He sugges ted that K is ten revert to 
being a part-time minister. The congregation split and the secretary of 
the Bethlehem Assembly, on whose property the services were being held, 
sided with Kisten. Munien left, taking a section of the congregtion with 
him and formed his own church. 
The 70 members that remained with Kisten regrouped under the name 'Pente-
costa l Revival Church'. Branches were started in other parts of Chats-
worth. Each was controlled by a lay pastor. Kisten's two sons-in-law have 
established a branch of the Pentecostal Revival Church in Phoenix to cater 
for members who had moved from Chatsworth into Phoenix. Kisten is the 
sllperintendent of all the congregations. 
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Membership of Pentecostal Revival Church groups as at December 1982 
I I I 
I Branches I Date Founded I Number I 
I I I I 
I I I I 
I Phoenix I 1970 I 60 I 
I I I I 
I Chatsworth I I I 
I I I I 
I (il Crossmore I 1970 I 200 I 
I ( i il Sunbeam School I 1980 I 60 I 
I ( i i il Bayview: Road 202 I 1982 I 60 I 
I ( i v) Bayvies: Road 238 I 1982 I 25 I 
I I I I 
I Umlaas I 1982 I 25 I 
I I I 1106 
(5) Calvary Assembly of God 
S.D. Nair who had left the Assembly of God (SA) to form the Calvary 
Assembly of God, was a former active layman in the Methodist Church. In 
the early 60's, while teaching at a government school in Port Shepstone, 
he met Wal ter Hansen, who introduced him to the Assembl ies of God 
( SA) .107 
However, Nair appears to have been drawn to the Pentecostal position even 
before this. Indeed, he claims that his sick son Edwin had been healed 
during the Durban campaign of the itinerant American evangelist William 
Branham in 1957.108 Prior to this he had been very critical of Pen-
tecostals, especially Bethesda.109 
The Assemblies of God offered him a part-time ministerial status. In 1966, 
on his return to Durban, he joined Stephen Govender's Assemblies of God 
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congregation in Gale Street. About this time a group which had been 
started by Benjamen Royeppen, the founder of the Olivet Assembly, moved to 
Chatsworth. In 1967, Nair, Royeppen's brother-in-law, assisted this group 
in thei r new surroundi ngs. He conducted a Ili b 1 e study group in one of 
their homes. 
Shortly afterwards, members of the Gale Street group, also moved to Chats-
worth and Stephen Govender began to hold similar meetings for these peo-
ple. Thus two groups of the Assemblies of God held their meetings in the 
same street. On the basis of the AOG's constitution which forbade their 
churches to be founded within a radius of three miles Of each other and 
also because Nair was still a member of the Gale Street congregation, 
Govender contended that Nair's group should join his. Nair contended that 
the clause in the AOG's constitution had been formul ated prior to and 
wi thout Chatsworth in mi nd where houses and streets were crowded to-
gether. 
As a result of this conflict S.D. Nair left the Assemblies of God to form 
the independent 'Calvary Assembly of God'. 
When he died in April 1974, his son, Edwin Nair succeeded him. In the 
early 70's while Edwin Nair had worked in the Transvaal he had made con-
tact with the International Assemblies of God (lAG) and shortly after tak-
ing over from his father, he affiliated to the IAG.110 
(6) Christian Life Centre Ministries 
We noted in our survey of the development of the South Afri can Evangel-
istic Mission that in 1968 its Port Shepstone branch under Rev. Lockwood 
seceded.li1 
Lockwood called his new group, 'Christian Life Centre'. Patrick Govender, 
a foundation member of the centre, also took charge of the centre during 
Lockwood's long stay in the USA. A branch of the centre has recently also 
been established in Chatsworth.112 
226 
In 1977 the Bible Church which Gabriel Naidoo had founded in Zululand af-
filiated to this Centre. 113 
In the same year a large coloured body, 'Souls Outreach Centre' which had 
been started by Derrick Fynn, a former missionary with the South African 
Evangelistic Mission, also jOined them. The effectiveness of this work may 
be gauged by the fact that in 1982 this body alone, which had started off 
with only eight members, had 750 members. Fynn has recently been made 
president of Christian Life Centre Ministries. 114 
(7) Maranatha Pentecostal Assembly (MPH) 
Pastor A. Kuppen, the founder of this Assembly, was once co-worker with 
Pastor Morgan of the Pentecostal Revival Church. In the 60's both worked 
in the Umgeni Road area of Durban. 1lS Unfortunately in the late six-
ties, in keeping with the Group Areas Act, this congregation was closed 
down. Its members were moved to Chatsworth, but were scattered throughout 
its different units. Pastor Morgan began his own congregation in Unit 1 
and, in 1968, Kuppen founded his in Unit 5. The Unit 5 group which meets 
in a school has about 90 members. An extension congregation has since been 
founded in Phoenix, with about 45 members. Another Maranatha Pentecostal 
Assembly Indian branch also exists in Lenasia in the Transvaal. 
Pastor Kuppen 1 ike Pastor Morgan of the Pentecostal Revival Church and 
Ronnie Naidoo of the Bible Deliverance Fellowship also places great empha-
si s on faith heal ing and exorci sm. He is in much demand in Chatsworth 
where both Hi ndus and other Pentecostal i sts request hi s prayers. Thus 
while many of these are not members of his congregation his influence 
spreads considerably further than his own assembly.116 
(8) The Believers' Chapel 
In 1969, a group under Bernard Green seceded from F. Hansen's Bethshan 
Assembly of God (cf. Ch. 3). Green had served in Bethshan as youth leader, 
pi ani st, deacon, counci 1 member and as assi stant to Pa stor 
Hansen. 1l7 
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When Hansen stopped the use of drums at Bethshan's public worship, Bernard 
Green left Hansen's church.118 However there appears to have been 
di scontent pri or to the di sagreement on musi c: Green had once app 1 i ed to 
be a missionary in Bethshan but had been turned down. The council decided 
that such an office was unnecessary.119 Green then held home-meet-
i ngs and after a whi 1 e these began to take on an independent and auton-
omous character. The council and Hansen attempted to bring these meetings 
under their direct control and this strained relations between Green's 
small group and Hansen's. The prohibition of drums merely brought the pro-
blems to a head. 
Thus in 1969, the group left Bethshan and held their meetings in John 
Dawson's home. Dawson's family were also members of Oethshan. In 197D the 
group moved into a disused shop and called itself 'The Believers' Chapel'. 
Green was made its pastor al though he conti nued hi s secul ar work as a 
postman. 120 Dawson was appointed the elder. 
By 1972 membership had grown from 12 in 1969 to 67. Two years later the 
group underwent a serious set back i.e. Green was disciplined on an issue 
which eventually led to the break-up of his marriage. 121 
Dawson continued as leader until Green was re-instated but in 1974 this 
congregation affiliated to Bronkhorst's Faith Centre.122 
(9) Pentecostal Repentant Church (PRC) 
Pastor Morgan and A. Kuppen founded a Pentecostal congregation in Umgeni 
Road in Durban in the early sixties. In the late 60's this congregation 
had to close down because Indians were moved out of the area to Chats-
worth.123 Together with some of these members Morgan founded the 
'Pentecostal Church in Unit 1, Chatsworth in 1970. 
The PRC grew rapidly. In 1975 it had almost 400 members and by 1982 it had 
grown to 1 500. A church was built in Umhlatuzana near Chatsworth which 
had cost R400 000 to accommodate the growing congregation. Furthermore by 
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1982 it had established two branches in Phoenix which had about 150 mem-
bers each. At present, seven lay preachers and two part-time pastors as-
sist Pastor Morgan, who is the PRC's moderator.124 
Morgan is a charismatic figure and the gifts of 'discernment and healing' 
are attributed to him. It is claimed that he is able to see impending 
woes, to know of the sins of his members and to discern evil activity. He 
is widely sought out by people who need healing or aid in overcoming evil. 
This emphasis appears to be the single most important factor that ha s led 
to the rapid growth of the Pentecostal Repentant Church.125 
(10) Bible Church 
Throughout the sixties the Bethesda congregations in Zululand were under 
Pastor Dwyer, a white farmer. In 1969 Dwyer, left to settle in Port Shep-
stone, where he also had business interests. He appointed S.R. Paul to 
take charge of the Zululand members, but a section of the congregation ob-
jected to Paul's appointment126 and seceded. 
Led by Gordon, the elder, the dissenters, who made up almost 75% of the 
nethesda congregation, joined the Baptist Church.127 Gabriel Naidoo, 
a member of the Chatsworth branch of Bethesda also joined this church at 
the same time, but the Baptist church proved to be 'not charismatic 
enough', so Naidoo with about 40 people, including Gordon, left to found 
the 'Bible Church'. Naidoo became its pastor and Gordon was ordained as 
its full-time evangelist. 
When Naidoo and Gordon clashed over a matter of finance in 1979, the lat-
ter left to form his own church (cf. New Life Evangelical Church). 
In 1982 Naidoo left Zululand for a while because of ill-health. Bobby 
David was then appointed the pastor. The Bible Church with its 75 members 
is presently an affiliate of New Life Ministries.128 
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(11) The Temple of God Assembly 
In 1970 this independent Pentecostal Assembly was formed by Christy Ro-
berts when he seceded together with a section of the Indian congregation 
of the New Protestant Church, where he had served as 'elder' .129 
The New Protestant Church which was formerly called 'The Temple of God As-
sembly' had been founded by Pastor A.N. Naidoo. Naidoo had been influenced 
by A.J.S. Van Zyl who had been assisting in the Dutch Reformed Church 
Mission to Indians. Due to a serious dispute with Os . J. Pretorius, the 
head of that mission, Van Zyl left and assisted Naidoo's group for a 
while. Van Zyl's influence made Naidoo's group more Reformed than Pente-
costal. When Naidoo died, Rev. 
the 1 eadershi p and changed 
( NPC) .130 
A. T. Woest, of Hi 11 ary, Durban took over 
the name to 'New Protestant Church' 
Christy Roberts who had been influenced by Pentecostalism had had diffi-
culties with the strong Calvinistic bias of the NPC. He disagreed with the 
NPC's indifference to the 'gifts of the spirit' and its practice of infant 
bapti sm.131 
In 1970 Roberts together with a secti on of the congregati on under hi s 
charge constituted an independent congregation and revived the original 
name of Naidoo's group. 'The Temple of God Assembly ' . 
Roberts was subsequently influenced for a while by the unitarianism taught 
by William Branham, an American evangelist and faith healer,132 Don 
Northrup, an iti nerant Ameri can evangel i st, who had held a seri es of 
tent-meetings among Indians in Natal, during the 60's and early 70's in-
fluenced Roberts to abandon the unitarian position.133 
In 1974 the group numbered 120 and began to seek for a denomination which 
it could amalgamate; since then this congregation has gradually dispersed. 
Many of its members joined other churches and Roberts has since moved to 
Phoenix. 
230 
(12) Faith Evangelistic Association (Faith Centre) 
This Association started in the home of Ronnie Seelan Govender in Unit 9, 
Chatsworth. Govender was the first convert of T.J. Bronkhorst's indepen-
dent mission to Chatsworth. 134 
Bronkhorst who had been a minister in the Apostolic Faith ~1ission, joined 
the group of white pastors who had 1 eft the Apostol i c Faith Mi ssi on to 
form the Pentecostal Protestant Church. (cf. Ch. 1) In 1966 he left the 
Pentecostal Protestant Church a1 so to become an independent mi ssi onary, 
claiming that there was too much 'red tape' in the Pentecostal Protestant 
Church and he worked on his own in Zambia for five years. 135 
On February 22, 1971 he hel d hi s fi rst servi ce whi ch was attended by six 
peop 1 e. The i ni ti a 1 growth of thi s group was phenomena 1. Withi n the short 
time of three and a half years it recruited almost 600 members.136 
IJronkhorst used high-powered advertising and a highly organised evange-
listic approach to attract people to his meetings. In due course Bronk-
horst moved his congregation into a large 'tent cathedral' which he called 
'Faith Centre'. He provided transport for people who lived a long way off. 
Bronkhorst a1 so managed to gather around him a team of zealous young men 
whom he made pastors or elders. These men took charge of the programme and 
efficiently executed Bronkhorst's plans. 137 
However, by 1978 the group had lost its momentum. It seems that discontent 
wi th Bronkhorst' s authoritari ani sm and an unacceptable fi nanci a 1 pol icy 
forced many of his key helpers away. These were 
( i ) George Bl ack, a white helper in Fai th Centre who had resi gned in 
1971 because of a personal conflict with Bronkhorst. He formed the indep-
endant 'Miracle Mission' but returned in 1978 to the Faith Centre with a 
section of this mission; 
(ii) Bashu Singh an Apostolic Faith Mission member who had joined the 
Faith Centre but who in 1972 had left after a dispute and had taken with 
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him a group of about 20 to form first an independent congregation. He 
later affiliated to the Apostolic Faith Mission; 
(iii) Frank Surian left to rejoin his former group, the Pentecostal Pro-
testant Church, and is now pastor of the PPC's branch in Shallcross; 
(iv) Siva Kisten, a pastor in Faith Centre, departed in 1980 with a 
section of the congregation to form the 'Christian Assembly'. He too had 
clashed with Bronkhorst over finances. It was alleged that Bronkhorst had 
had too much control over the finances and that the Indian workers had 
become dissatisfied with the stipend that they were given; 
(v) Joey Chetty also resigned over finances and in 1981 formed a small 
independent group in Chatsworth which has had since affiliated with Life 
Centre Ministries. 138 
At present about 400 attend the Faith Centre's meetings regularly. How-
ever, the stress on evangelism to the neglect of careful tuition had kept 
the congregation in a state of perpetual flux. New members are recruited 
from the ranks of those who have become dissatisfied with their own church 
as well as from the 1 arger Hi ndu body; but at the same time, others are 
leaving to join other Pentecostal groups. 
Yet the mission has continued to maintain a strong presence in Chatsworth 
with enough members to warrant the building of a permanent centre in Unit 
11 Chatsworth. 
(13) Miracle Revival Crusade (MRC) 
For ten years, 1972 to 1982, the Miracle Revival Crusade has existed 
largely as a para-ecclesiastical movement. Without affiliating to any 
Christian body, it has attempted to evangelise and hold campaigns to 
assist churches in their growth. 
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Its founder, ~lichael Henry, was converted i n a tent-campaign in 196!. 
Thereafter he became a member of the South African Evangelistic Mission 
for five years and served as an itinerant evangelist. He left the South 
African Evangelistic Mission becau se he disagreed with its l eader, David 
Haag, on the financing and administration of his campaigns. 139 
Thus from 1966 to 1971, Henry conducted tent campai gns on hi s own until 
in 1971, he affiliated for one year to an American body, 'World Missions 
I ncorporated' .140 In 1972 he left this group also to found the 
'Miracle Revival Crusade', an autonomous and indigenous evangelistic move-
ment. To help him he organised a small team of young full-time workers. 
The Miracle Revival Crusade worked extensively throughout the Indian 
settl ements. Its campai gns attracted cons i derabl e interest among other 
Pentecostals as well as among Hindus. Healing services in particular, drew 
large numbers. The converts gained at these services were channelled into 
the churches that had supported Henry during the campaign. These churches 
suspended their regular meetings for the dura t ion of his campaign, so that 
their members could attend and assist at his services. 141 
During this period, the campaigns were financed by what Henry called 
'prayer partners', who enabled him to remain an independent evangelist. By 
the end of the 70' s the income of the MRC decl i ned as the number of 
prayer partners' dwindled.142 Moreover, a number of his full-time 
workers left him. To meet his financial needs, he decided to found his own 
congregation, the Miracle Tabernacle, in Umhlatuzana, an Indian area ad-
jacent to Chatsworth. This way he could ensure that his evangelistic 
e fforts would be supported financially by its own congregation.143 
His new venture met with sharp criticism by many Indian Pentecostal pas-
tors who saw this as a departure from the original 'para-ecclesiatical' 
nature of the work. 
Very soon afterwards he opened a branch, 'Good News Tabernacle', in 
Phoenix and appointed Richard Mitchell as its pastor on 5 July 198!. 
Mitchell had been converted in 1975 and had joined the International 
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Assemblies of God branch under Edwin Nair. Although he became one of the 
key workers in that group he left after a disagreement with Nair whom he 
accused of 'ecclesiastical dictatorship'. Nair maint.ained that Mitchell 
had not respected his office. Mitchell joined the Miracle Revival Cru-
sade, but left in February 1983 to join Bethesda because he could not live 
on the sti pend Henry ·offered.144 
It has recently transpired that Michael Henry has sold his campaigning 
tent as he appears to want to become a pastor rather than to remai n a 
travelling evangelist. 
(14) Miracle. Mission 
In 1971 George Bl ack 1 eft Bronkhorst' s Fai th Centre and founded hi sown 
mission to Chatsworth which he called 'Miracle Mission'. Like Bronkhorst, 
he too, had been a member of the Apostolic Faith Mission. However, he 
failed to qualify for ministerial status in AFM, in spite of his having 
spent six and a half years assisting its Zambian Mission. When he realised 
that there wa s 1 i ttl e chance of hi sever bei ng ordai ned as an Apostol i c 
Faith Mission pastor, he left to join Faith Centre.145 
Af ter a dispute with Bronkshorst in 1971 he left Faith Centre with a few 
dissidents,146 and assisted by two other whites he began to hold 
t ent services in Unit 9, Chatsworth. Although Black claimed in 1974 that 
his group was growing,147 financial difficulties forced them to sell 
their tent to the Bible Deliverance Fellowship. On a diminished scale the 
Miracle Mission now began to meet in homes. 148 In 1978 Black and a 
sec tion of the group rejoined Faith Centre whil e the rest attended other 
Pentecostal bodies. Black has had since left Faith Centre and has returned 
t o the Transvaal where he is in secular employment. 149 
(15) New-Life Fellowship 
In 1975 Frank Sabbadu and hi s son, Johnny Frank, seceded from the New Pro-
testant Church to found their own group in Chatsworth. 
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Both had been members of Bethesda, but when they moved to Chatsworth in 
19S9 no establ ished Bethesda branch existed there. They attended a Lu-
theran meeti ng close to their new home and found that a few Pentecostal 
traits had become mi xed wi th 'the stai d Lutheran approach', 1S0 for 
example, baptism by immersion was allowed and the set liturgy was inter-
spersed with spontaneous congregational participation. 
They joined the Lutheran Church as full-members and the son, Johnny Frank, 
took the ministerial course at the Lutheran Mapumulo Seminary in Zululand. 
After he graduated in 1969, he became disillusioned with certain aspects 
of this church, particularly a proposal which would have made the Indian 
congregations part of the black section of the church under a black bis-
hop. Johnny Frank objected to this move. He claims that his request that 
the white section should also join the blacks resulted in his exclusion 
from the negotiations. Father and son resigned over this issue in 1970 and 
became members of the New Protestant Church. 1S1 
The New Protestant Church (NPC), as we have already explained, was an in-
dependent group which adhered to a reformed theological position. (cf. 
Temple of God) Both father and son were made pastors and, together with 
Pastor Stephen Ganasen, formerly of Bethshan Assembly of God, and Pastor 
r~unsamy, they he1 ped the NPC' s expansi on in Chatsworth. 
The Franks rejected what they understood to be overt racial discrimination 
in the NPC and claimed that its leader, A.J. Woest, discriminated between 
his Indian fellow pastors and white guests in his home. Frank questioned 
the fact that the two white women missionaries of the New Protestant 
Church who worked in Chatsworth shou1 d earn twi ce as much as the Indi an 
pastors . He comp1 ai ned that in the same year that Woest had bought a car 
and caravan, the Indian pastors were given an annual bonus of R2. Another 
point of contention was that Woest had appointed a fellow Afrikaner over 
them. Not only was it all eged that he cou1 d barely speak Eng1 i sh, but 
that he acted as their 'second boss' and had insisted on monitoring the 
finances of the Indian congregation. 1S2 
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The resignation of Frank Sabbadu and Johnny Frank from the New Protestant 
Church in 1975 greatly affected the stability of the NPC's Indian 
mission. 
After rejecting a Lutheran invitation to rejoin them because he believed 
that he would once again be controlled by others, Johnny Frank founded the 
New-Life Fellowship at his home. There, with some financial support from a 
few Christians in the Transvaal he built a double storey extension to his 
home to enable him to hold larger services,153 In 1982 the New-li fe 
Fellowship had a membership of 150 adults. 
Frank claimed that an independent group has the following distinct advan-
tages over a group affiliated to an established organisation: 
(i) Since he is not an employee of a white man he is not compelled to 
accept a salary determined entirely by the employer. He claims that in the 
New Protestant Church and other establ i shed churches and Pentecostal 
groups headed by white pastors, 'the Indian or Black pastors are reduced 
to being hewers of wood and drawers of water'. The 'non-white' never 
achieves full recognition of his ordination because of his 
colour. 154 
(ii) Independence allows the Indian pastor to minister to his own people 
in a different way from the white man because he understands his peoples' 
r.lOti ves. 
(iii) He claims he is now earning 'ten times more than an Indian pastor 
in an established Pentecostal church'. 
Yet it should be pointed out that there is a disturbing trend in this and 
certain other independent groups. The tithes of the congregation, irres-
pective of the total amount, go directly to the pastor. The cash collec-
tions at the services are used to cover the' running costs' of the ser-
vices. Furthermore, the building used for these services which is an ex-
tension of the pastor's house is usually erected from public 
funds;155 a state of affairs very likely to create problems for 
these congregations in the future. 
, 
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However, Frank has an interesting perspective on his own position. He 
claims to be a 'Reformed Pentecostal' .156 He claims that in spite of 
hi s past experi ences wi th the Lutheran Church and the New Protestant 
Church he has not 'forfeited his Pentecostal birthright'. Yet while he ac-
cepts the manifestation of the miraculous charismata of the Spirit and 
himself claims to be able to exorcise evil,157 he believes that the 
Pentecostal theological position is too narrow. Pentecostalists have em-
phasised the 'gifts of the Spirit' at the expense of studying the Scrip-
tures . This neglect, be believes, will lead to a loss of their members to 
sects in Chatsworth like the Seventh Day Adventists, Jehovah's Witnesses 
and the 'Jesus Only' groups whose presentation of their beliefs convince 
those who have no knowledge of sound doctrine. 
(16) Wayside Chapel 158 
In 1975, Frank Sabbadu, the father of Johnny Frank, who had left the New 
Protestant Church with him, founded this group in his home in Unit 2, 
Chatsworth. 
In 1952 he had been converted from Hinduism. He even claims to have ex-
perienced on this occasion a vision which instructed him to go to Pastor 
Rowlands of Bethesda. While such an unusual spiritual event seems impre-
ssive it did not have a lasting effect because he soon left Bethesda, and 
as we have noted, joined the Lutheran Church. Nor was thi s the end of his 
'pi I grimage' for he proceeded from Lutherani sm to the New Protestant 
Church. 
Like many other Indian independent religious leaders, he found white domi-
nation of church affairs unacceptable. He was critical of the veneration 
with which Pastor Rowlands was held by his flock, and objected to the fre-
Quent garlanding of Rowlands.159 
Finally in 1975, he founded the Wayside Chapel with a small group that had 
accompanied him out of the New Protestant Church. This group still meets 
in Sabbadu's home in Chatsworth. 
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Like his son, inspite of his previous non-Pentecostal 'transit stations', 
he claims that he had always maintained his Pentecostal stance. Yet whilst 
exorcisms and faith-healing are important aspects of his approach, he does 
not accept 'tongues' as the initial evidence of the baptism of the 
Spirit. 160 
(17) Pentecostal Revival Centre 
In 1972, Bashu Singh left the Faith Centre to found this group in Unit 6, 
Chatsworth. Seven families, most of whom were former Faith Centre members, 
made up his original congregation. 
The first service was held in September in Singh's home. This venue soon 
proved to be too sma 11 and a tent was pi tched in hi s backyard. After a 
hailstorm which destroyed his tent, the group decided to construct a 
sturdier structure, and a garage was erected on Singh's property. The 
money, the materials and the required labour, coming entirely from the 
congregation. This arrangement, necessitated by the great scarcity of 
building sites for religious organizations in Chatsworth, may cause pro-
blems in the future when the owner dies. 
In the late seventies the centre affiliated to the Apostolic Faith Mission 
of South Africa. 161 
This pattern recurs frequently: an emphatic rejection of membership in a 
larger denomination, a deliberate separation from such organisation in the 
name of freedom, and then the full circle is completed when membership to 
a 1 arger body proves attracti ve agai n. There were however qui te cogent 
reasons for these shifts: unless they were part of a registered denomin-
ation they could not be allocated land nor could their leaders become 
marriage officers. Another was the discovery that the constitution of the 
Apostolic Faith Mission assured the autonomy of its affiliated members, so 
l oca l control of the congregation was not threatened.162 
238 
Singh had had since moved to the Transvaal to pioneer an Apostolic Faith 
r~ission congregation in Laudium, an Indian settlement on the outskirts of 
Pretoria. Prem Harry, an active worker in the Chatsworth congregation has 
become Singh's successor. Moreover, the garage on Singh's property has by 
now become too small to accommodate a congregation which has increased by 
250 peopl e.163 
(18) Bethelhem Assembly 
In 1974 when Reggie Kisten and J.M. Munien disagreed over a financial 
matter. (cf. Pentecostal Revival Church) J.M. Munien left. Together with a 
large section of the original group he constituted the Bethlehem Assembly 
in Unit 5, Chatsworth.164 
In 1976, Munien died and his son Nathaniel, succeeded him. At present the 
80 members of the Bethlehem Assembly hold their services at a school in 
Unit 5.165 
(19) Jerusalem Assembly 
At the same time that J.M. Munien founded the Bethlehem Assembly, another 
of his sons, Alex, also left Kisten and founded the 'Jersualem Assembly' 
in Silverglen, Chatsworth. His wife Logie Munien, who it is claimed has 
the 'gift of healing', is consulted regularly for healing and 
prayer. 166 This Assembly al so meets in a garage and has a membership 
of about 40 . 
(20) Timothy Paul's Evangelistic Association 
Timothy Paul is the son of one of Bethesda's earl iest Indian woman 
leaders . Paul himself had been an active worker in Bethesda from his 
youth . In the 60's he helped in the leadership of Bethesda's branches in 
the Asherville-5ydenham areas. 167 Early in 1970 he decided to give 
up his tailoring business to become a full-time minister. J.F. Rowlands 
appears to have encouraged this move and to have promised him the pastor-
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ship of Galilee Temple, Bethesda's branch in Merebank, but the Galilee 
Temp 1 e commi ttee had al ready chosen another mi ni s ter. Paul felt that he 
had been 'misled' and resigned from Bethesda . 
In June 1974 he began his own group at his home in Unit 5, Chatsworth. 
About 50 people, many of whom were former Bethesda members, formed hi s 
first congregation. 
Branches have since been started in homes in Malagazi, Merebank, Phoenix, 
Reservoir Hills and Units 2, 3 and 5 in Chatsworth. Each branch has its 
own elder but Paul, who heads all these branches, remains the only full-
time minister. He claims to have a total membership of about 450. 
Paul considers faith-healing and exorcising to be of great importance in 
his ministry and claims that almost half of his work involves members of 
other Pentecostal groups who come to him in need of his prayer and that 
Hindus especially are attracted by the healing in his church.1G8 
(21) Church of the Eternal Truth 
This church was constituted in March 1976 in the home of Andy Harris in 
Chatsworth. Previously Harris had been a nominal member of the Angl ican 
Church. He claims to have been healed at a tent-campaign in 1971 in Chats-
worth by Don Northrup, a vi siti ng Ameri can evangel i st. (cf. Soul s Out-
reach) This experience changed the whole course of his life.169 
For a while Harris was linked with the Assemblies of God through contacts 
with Cassey Chetty, a minister of the AOG in Chatsworth. He became aware, 
he says, of hi s need for a church that 'cared' for him 'more than the 
Angl icans ever did'. He al so felt a need to become vitally involved in 
churc h work. 
Lesl ie Hammond's 'Calvary Fellowship' offered him the opportunity to study 
th e Ili ble. Deeper acquaintance with scripture led him in 1975 to 'quit' 
secu lar employment as a furniture salesman and to ' serve God as a full-
time minister', an ambition he could only fulfil by establishing a congre-
gation of his own. 
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As usual in such cases, he began with a small group in his own house, in 
Chatsworth. When growth in membership necessitated a new venue, he moved 
to Merebank, where for a while he shared the Methodists' church building. 
This proved detrimental to the Methodists who soon realized that Harris 
was drawing more members than they were and once again he had to move into 
a private dwelling. 
In 1978 the congregation began to meet in a double-garage in Merebank 
offered to them by a woman who claimed to have been freed, through Harris' 
prayer, from an evil spirit. The woman's agnostic husband appears to have 
been so greatly impressed by the heal i ng that he too joi ned Harri s' con-
gregation and both became loyal supporters of his work. 
By 1977 membership had grown to over 80. \,hile a few Bethesda and Apos-
tolic Faith Mission families joined Harris, Harris insists that the ma-
j ori ty of hi s flock were former Hi ndus who were attracte<j to hi s congre-
gation through healing and exorcisms. In his approach to evangelisation 
Harris continued to emphasize these practices. 
The double garage used for worship has had to be extended twice already 
because of the growth in membership between 1978 - 1982. Harris has also 
established two extension congregations:-
(i) John Appanah started the first branch in 1979 when he moved from 
Chatsworth to Phoenix. Converted at one of Derrick Fynn's campaigns (cf. 
SAE, and Life Centre Ministries), he joined the Bethesda branch in Unit 2, 
but in 1977 he left Bethesda to worship with Harris' flock. He is now pas-
tor in Phoenix with a congregation of 180. 
(ii) David Rungan leads the second branch in Unit 11, Chatsworth. In 
1977 he was converted at Northrup's tent meeting and became a member of 
Henry James' Apostolic Faith Mission congregation but left to join Harris. 
In 1982 he was ordai ned pastor of the Uni t 11 congregati on whi ch had a 
members hi p of about forty.170 
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In 1980 Harris started a branch in Asherville which has had since seceded 
from his church because Harris tried to discipline its leader E. Reddiar 
over a personal matter. (cf. Tru-light Fellowship) 
(22) Bible Divine Tabernacle 
Ronnie Naidoo, the founder of this group, comes from a staunch ritualis-
tically bound Hindu family. In fact two of his sister's used 'to get into 
trances' and used to di spense cures for vari ous ills. In 1972 he became 
disillusioned with this practice and joined the Divine-Life Society, a 
neo-Hindu movement, which regards Christ as one among various avatars (in-
carnations of God).171 
When a Christian prayed for his sister in 1972, Naidoo claims that during 
the prayer the spirit that had possessed his sister acknowledged that it 
was evil.172 He rejected his family's religion and began attending 
the Maranatha Pentecostal Church in Chatsworth and in 1975 he was bap-
tised. 
From the time he started to attend this Pentecostal group he was preoccu-
pied with the question of demon possession and exorcisms. He claims to 
have spent long periods in solitude; once he even shaved his head to indi-
cate penitence, and he fervently sought the 'gift of deliverance'. He now 
claims to have this gift which he describes as the ability to 'deliver 
people from evil and sickness'. 
In 1978 when he cl ashed with Pastor Kuppen of the Maranatha Pentecostal 
Church he was asked to leave. He then devoted all his time to further the 
contacts he had made in Phoenix, and gathered a small congregation of 12. 
That same year he undertook an evangelistic mission to Blackburn, about 
ten kilometers from Phoenix, where his exorcisms drew popular attention. A 
woman is reported to have been 'delivered from a demon' which came out of 
her in the form of a spider. A local newspaper carried pictures of both 
the woman and the spider173 and covered the story for eight con-
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secutive weeks.174 Pastor Naidoo showed me the spider together with 
other items preserved in bottles which he claimed had been brought out of 
people during his exorcisms. While none of these 'proofs' are incontrover-
tible, his meetings created wide public interest. Large crowds of Indians, 
many of whom were Hindus, turned out to see these exhibits and 'proofs' of 
healing, and to request prayers for themselves. 175 
As a result of such activity Naidoo's group has grown in the last five 
years and expanded to eight branches in Phoenix with a total membership of 
almost 750. A church building is being completed in Unit 2, Phoenix where 
the branch has a membership of just under 400. The cost of the building 
which was almost R50,OOO has been met entirely by the local congregation. 
In 1981 Naidoo and his group affiliated to the Bible Deliverance Fellow-
ship. Naidoo has had no formal education so when he joined the Bible De-
liverance Fellowship he was given a basic course in Biblical studies. 
Prior to his founding of the congregation he had worked for a building 
cleaning service. Yet because of his 'charismatic gifts' he has been made 
an 'apostle' in the Bible Deliverance Fellowship and has at present four 
pastors serving under him.176 
(23) Jesus Name Church (Apostolic) 
Harry Somers had been the pioneer of the United Pentecostal Church among 
Indians in the 60's. In 1978 because of conflict over the administration 
of UPC, Somers left to found the Jesus Name Church (Apostolic), another 
unitarian group, for which he received financial support from like-minded 
people in the USA. 
I t began wi th one small fell owshi p group in Chatsworth and another in 
Ph oeni x. A small secti on of the UPC members 1 eft thei r own church and 
transferred their loyalties to him. 
In 1981 he suddenly took ill and in the following year he died. At present 
the home-groups are led by elders. 177 
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(24) Bible Believers Church (Apostolic) 
This body is also an off-shoot from the Unitarian United Pentecostal 
Church. In 1978 during the upheaval in the UPC which forced its pioneer 
Harry Somers to resign, another major secession took place . The entire 
Avoca congregation of the United Pentecostal Church under S. Singh, its 
elder, I eft the UPC and formed its own body, the Bi b I e Bel i evers' Church 
(Apostol i c). 
They have since concentrated their efforts on Phoenix where they maintain 
four separate home-groups. Two similar group s also exist in Chatsworth, 
one in Avoca and one in Newlands. In 1982 this body claimed a membership 
of almost 400 and S. Singh has since become its full-time pastor. The 
elder of each congregation, while remaining in secular employment, none-
theless performs pastoral duties.178 
(25) Crossmore Fellowship 
In 1978 Dennis Chetty launched this Fellowship in Unit 11, Cha tsworth . 
Raised in Pastor S. Govender's Peniel Assembly of God, he entered the min-
i stry of the Assemb lies of God and founded a branch in Uni t 9 called 
Peniel Fellowship. However, he resigned from the Assemblies of God in SA 
in 1978 because he felt that the leader of the denomination restricted him 
too much in his ministerial work. He founded Crossmore Fel l owship, his own 
c hurch and registered it as an independent group. At present about 25 peo-
ple attend its mee tings which are he ld in a marquec179 
Unl ike most other Pentecostal groups, Chetty strongly emphasi ses soci al 
i nvol vement . He has acqui red a property on whi ch he pI ans to construct a 
creche. He believes that if children are cared for physically and spirit-
ua lly the other soci a I mal adi es in Chatsworth coul d be so I ved. He com-
plains the Pentecostals in general emphasise the salvation of the soul at 
the expense of caring for the poor and the needy. 180 Though the 
Corporat i on of Durban has all ocated the property for excl us i ve use as a 
creche, Chetty hopes to be able to use the creche building for worship 
services on weekends also.181 
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(26) New Life Evangelical Church 
The founder of this organization in Empangeni, Zululand is Evangelist Gor-
don, of the 'Bible Church', who had induced a large number of members of 
the Bethesda congregation in Empangeni to join the Baptist Church. Here 
again the all familiar pattern of moving from one denomination to the next 
because of di sagreements, began when a member of the Bapti st Church, 
Gabriel Naidoo, decided to secede. Gordon left with him. Again, as it is 
commonly the case with such leaders, a new 'church' emerged to offer the 
secessionists the means for continued spiritual self-expression. Thus the 
Bible Church was born. 
Yet typically, in 1979 Gordon and Naidoo clashed over administration and 
finance. A group of 35 under Gordon left the Bible Church to form The New 
Evangelical Church. The membership has since grown to 65.182 
(27) Christ Revival Centre (CRC) 
The Christ Revival Centre was launched in 1979 by Billy Naidoo in a home 
in Unit 3, Chatsworth with a membership of just 10 people. Naidoo had been 
a former member of the New Protestant Church. In 1977 he transferred his 
allegiance to a Baptist splinter group the Vine Assembly in Chatsworth. 
Although he even became a pastor in that organisation, his denominational 
pilgrimage had not ended: he left them in 1979 as a result of a conflict 
with its leader. 
Because he did not want to be controlled 'by people from above', he set up 
the Christ Revival Centre which has 95 members in Chatsworth alone. 
The CRC has since founded two branches in Isipingo and Phoenix with mem-
berships of 95 and 50 respectively. 
While each congregation has its own leader, Billy Naidoo remains the pas-
tor in charge and is the only full-time minister. Naidoo believes that the 
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chief reason for the growth of these congregations has been their emphasis 
upon healing and exorcising.183 
(28) Christian Assembly 
In 1980, 48 people led by Siva Kisten seceded from Bronkhorst's Faith Cen-
tre. Kisten had been Bronkhorst's assistant pastor. The secessionists de-
cided to constitute themselves as the independent Christian Assembly con-
gregation. Since February 1900 they have met in a garage in Chatsworth. 
Soon other dissatisfied Faith Centre members joined this Assembly and 
wi thi n the fi rst month of its exi stence the congregati on grew to almost 
70. The growi ng numbers necess ita ted the use of a tent and by the end of 
1981 membership increased to ISO, the majority of whom had heen former 
Faith centre members. 
In February 1982 they moved into the basement of a factory. The premises 
is owned by a Chri sti an who has offered thi s venue to three Pentecostal 
groups to share. 
Early in 1983 the Christian Assembly affiliated to an American Pentecostal 
group called 'Vineyard Christian Fellowship'. The tie, is only formal as 
the group still maintains its autonomy.184 
(29) Emmanuel Tabernacle 
In November 1980 Jul ius Adinarayana started this body in Unit 2, Chats-
worth. He had been converted from Hinduism about ten years earlier and had 
attended various Pentecostal group-meetings and had enrolled for a guided 
study course with the Assemblies of God. 
During the ten years following his conversion, while he was 'pastor' of 
this Tabernacle of nearly 100 people who meet in a basement of a home in 
Unit 2, he especially empha's'iz'edevangelism. He claims to have a member-
ship of almost 200. Adinarayana works full-time in a shoe factory and 
conducts services in the evenings and on week-ends.185 
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(30) Tru-Light Fellowship 
This small independent group meets in a home in Asherville. Its pastor, E. 
Reddi ar, had once been a member of the Bethshan Assembly of God but had 
left with a number of people to form the Believers' Chapel. 
In the late 70's he began to attend the meetings of Andy Harr is' 'Church 
of the Eternal Truth'. At the end of 1980 a small branch of this Fellow-
ship was established in Asherville. Harris had conducted healing services 
in Asherville and about 20 people were gathered as a result. Reddiar was 
made the pastor of this branch. 
In 1981 Harris disciplined Reddiar over a personal matter and this led to 
a secession of this branch under Reddiar. This group calls itself the Tru-
Light Fellowship. He is its pastor but remains in secular employ-
ment.186 
(31) Chatsworth Christian Centre 
The 'Christian Centre' is an independent Pentecostal body in Durban, 
started in the 1 ate 70' s by Fred Roberts, a former pastor of the Full 
Gospel Church of God. The centre ' s well organised programmes and enthusi-
astic services created a stir among Pentecostals and other Christians in 
the city. Large crowds from all races attended its meetings and many of 
these were Christians who found here the acceptance and scope for the in-
volvement lacking in their own churches. They also found adequate oppor-
tunity to exercise their spiritual gifts for such spiritual manifestations 
are encouraged at the Centre. Here the el ation and euphoria of people 
gripped by 'revival' could be enjoyed to the full. 187 
When, towards the end of 1981 a large group of Indians from Chatsworth at-
tended these meetings, it was decided to establish the Chatsworth Christ-
i an Centre as a branch of the 'Chri sti an Centre'. Such a move vlOul d cater 
more effectively for the spiritual needs of Indian people in their own 
area. Steven Govender, a young Indian, who has passed the Centre's 
training course, was made pastor of this branch. 188 
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Once again the tendency to fragment can be observed. It was prompted 
by the suggestion in 1982 to appoint a white pastor. Eventually f-ovender 
with some 200 people seceded from the Christian Centre. But within a short 
whil e Govender himself experi enced further diffi culti es. He and some of 
his elders clashed over administrative issues and another split followed. 
At least one half of Govender's group re-joined the Christian Centre while 
the rest constituted a new group. 
The Christian Centre's work in Chatsworth is presently co-ordinated by an 
Indian woman pastor, Deo Singh. 189 
(32) The House of Prayer Revival Centre 
Dennis Michael, who founded this centre, was formerly in charge of Beth-
esda's branch at Chaka's Kraal on the North Coast. In 1980 his son too 
became a minister in Bethesda but soon after, the son was disciplined over 
a personal matter . Mi chae 1 the father, became embroil ed in the contro-
versy and claimed that his son had been unfairly treated. 
Michael resigned from Bethesda and in February 1982 he formed his own con-
gregation, which meets in a hall in Umhlali. At the end of 1982 he claimed 
to have had just under 300 members, many of whom were formerly of the 
Bethesda organisation in Chaka's kraal. 190 
(33) International Christian Chapel (ICC) 
The ICC was founded by Abel Govender in May 1982, in Chatsworth. Govender 
had been a member of Bethesda until 1968. He joined the Baptist church to-
gether with a 1 arge group of secessi oni sts from Bethesda who had quar-
relled with the superintendent, Pastor Dwyer, of Bethesda's Zululand con-
gregation. (cf. Bible Church) 
A rather chequered career followed: between 1968 and 1982 Govender entered 
a Bible school in Johannesburg, then joined a youth mission to Mauritius. 
After that he worked with Pastor Ezra in the Pentecostal Protestant Church 
in Benoni and later became a staff member of Scripture Union. 
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From 1981 he has been holding home-fellowships with five families, four of 
whom were formerly from the Pentecostal Revival Church of Pastor Morgan. 
On ~1ay 2, 1982 Govender decided to start the 'Christian Chapel'. By the 
end of 1982 this Chapel had almost 50 members, many of whom were from 
other Pentecostal groups. 
The Christian chapel has since established two branches: 
(i) In May 1982 a group of about 50 1 ed by Sydney Reddy seceded from 
the Bethesda branch in Mount Edgecombe and affiliated to the ICC . Reddy 
who had been one of the leaders in this Bethesda branch clashed with the 
elder there over aspects of 'Pentecostal worship'. The elder decided that 
Reddy's group had behaved too rowdily and too enthusiastically during 
wors hip. Reddy, however, claimed in his account of what constitutes proper 
Pentecostal worshi p191 that the elder's view indicate that he him-
self was not being 'led by the Spirit'. 
(ii) In February 1983 the Patmos Assembly, a branch of the Bible Deliv-
erance Fellowship, seceded from the Fellowship and affiliated to the ICC. 
Thus a second congregation of some 80 people was started in Chatsworth. 
Sydney Appelsamy, the minister of the Patmos Assembly had previously been 
a member of Bethesda before he joined the Bible Deliverance Fellowship but 
had disagreed with the leaders of the Fellowship over the ownership of 
property and fi xtures and he 1 eft the congregati on. After affil i ati ng to 
the ICC this congregation changed its name to 'Patmos Christian Chapel'. 
(34) Tru-Vine Fellowship 
This Fellowship which was founded by Dennis Moonsamy in June 1982 has 35 
members and meets in a garage in Chatsworth, Unit 2. 
Moonsamy, who was converted in 1961, was an acti ve member of Peni e 1 
Assemb ly of God in Merebank. He 1 eft the AOG in 1970 because he found the 
structures 'too inhibiting', and joined L. Hammond's Calvary Fellowship 
where he served as an elder. After a while he also left Hammond for 
s i rni 1 ar reasons. 
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Next he worked with his brother-in-law Bobby Naidoo in the Omega Assembly 
until a conflict with Naidoo led to his resignation from there also. From 
1979 to 1981 he was in secular employment in the Transvaal. 
In 1982, on his return to Durban, he founded the Tru-Vine Fellowship of 
which he is the full-time pastor.192 
(35) Phoenix Revival Centre 
Cassie Govender started this independent Centre at his home in Phoenix in 
July 1982. 
Originally Govender was a member of Bethesda and even assisted with the 
mi ni steri a 1 work of its Pinetown branch. He had at one time undertaken 
severa 1 independent evangel i sti c journeys at the cost of forsak i ng hi s 
family and neglecting hi s secular employment. He had had th e strong urge 
to t ravel around in order to pray for the si ck and to di s tri bute evange-
listic tracts. He, however, left Bethesda because he felt that they did 
not support or encourage him in his labours . 
For a short while in 1981 Govender joined the Bible Deliverance Fellowship 
branch of Ronnie Naidoo. In 1982 he decided to become independent of this 
Fellowship and gathered his own congregation of 50 members. He is now not 
unwilling to have close ties 
accept him as a mi ni ster 
cation. 193 
wi th Bethesda, but real i zes they woul d not 
because he 1 ack s adequate formal edu-
(36) The Free Church of Christ 
Dean Reddy, the only Indian minister of the Apostolic Faith Mission with a 
uni versi ty trai ni ng, resi gned from thi s denomi nati on and gave up hi s mi n-
isterial appointment in r1t. Edgecombe on September 23,1982. Reddy criti-
cised the white domination of the Indian branch of the AMF and rejected 
the way certain senior Indian AFM pastors ran the affairs of the denomi-
nation. Obviously the ideas of the young academically train ed pastor had 
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clashed with those of the senior but untrained Indian pastors. They were 
threatened by the quest i oni ng 'upstart' whil e the former himself became 
increasingly frustrated by intransigent authoritarianism.194 
Reddy published an 'apologia' for his resignation entitled Resignation 
from the Apostolic Faith Mission of S.A.: my reasons. In it he speaks of 
his 'sense of disillusionment' with the denomination and gives his reasons 
for joining a 'rebel group'.195 He alleged that there were certain 
irregularities in the appointment of pastors. He based his information on 
claims that a senior Indian pastor serving on the Executive Council had 
favoured his brother for the ministerial vacancy at the Westcliff Assembly 
of the AFM in Chatsworth. 196 His memorandum also claimed certain 
irregularities with respect to the stipend offered to the pastor's 
brother. He claims that it was more than that offered to the candidates 
for the post. 197 Reddy appears to have also been greatly upset by 
the Executive Committee's criticism of the pastoral discipline he had 
mected out to a member for immorality.198 
Reddy was not the only malcontent. A large section of the Westcl iff As-
sembly, mainly young people, had seceded and regrouped calling themselves 
'The Soldiers of the Cross' .199 They numbered almost 150 and met in 
a school in Unit 3, Chatsworth. When Reddy resigned, this congregation in-
vited him to be their pastor. 
Reddy's memorandum had other effects also: The Mount Edgecombe congregat-
ion began to question seriously the actions of their officials and admin-
istrators seriously. This situation soon became very unpleasant and some 
175 members, about 85% of the Mount Edgecombe congregation, resigned from 
the AFM on 21 November 1982. As a temporary measure, they met at a back-
yard structure at Phoenix.200 
Earl y in January 1983 the two groups decided to amalgamate in order to 
form the 'Free Church of Christ' . Reddy is the superintendent of this new 
body and he has elders in charge of the separate congregations. 
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(37) Faith Tabernacle201 
In Pietermaritzburg a section seceded from the Jubilee Temple, a branch of 
Bethesda, to form a church of their own called 'Faith Tabernacle'. Desmond 
Williams the founder of this Tabernacle had served the probationary period 
required of ministers of Bethesda, at Dbededom and Jubilee Temples in 
1982 . At the end of this period, the executive of Bethesda had no vacancy 
for him in any of their Pietermaritzburg churches, and so appointed him to 
one of their other branches. Since Williams had set his heart on an ap-
pointment to Jubilee Temple in Pietermaritzburg, tension arose between him 
and the church's officials. Conflict arose within Jubilee Temple between 
the incumbent pastor and those of this congregation who favoured Williams. 
At the beginning of 1983 about twenty families left with Williams to form 
the 'Faith Tabernacle' which was inaugurated on February 1983 with 
Williams as its pastor. 
(38) Rhema Christian Centre (RCC)202 
John Chellan, a former member of Bethesda and Scott Naicker, a convert 
from Hinduism, founded this Centre. This new congregation first met in 
Che 11 an's home and then moved to a ci vi c hall in Chatsworth . Chell an 
points out that his members requested the formation of this group because 
they had experi enced none of the 'spi ritua 1 fulfil ment' in Pentecostal 
churches that they had found at Roberts' Christian Centre. Furthermore the 
distance from Chatsworth to Roberts' meetings in the city centre made at-
tendance difficult. 
RCC presently draws about a hundred people to its normal services, but 
when overseas evangel ists are invited to preach, as many as eight times 
that number attend. 
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SUMMARY AND SIGNIFICANCE 
1. By way of summary. the following annotated diagrams are offered: 
5(1) 
Bethesda secessions 
1950 - W. Kraemer -- Bethany AOG -- Asherville AOG 
1953 - S. Maharaj ________ J 
1956 Leslie Hammond -- Peniel AOG -- Calvary Fellowship --Tru-Lite 
Fell owshi p 
1959 Frank Sabbadu Wayside Chapel 
\ 
Lutheran New Protestant 
/ 1959 - Johnny Frank 
Church Church \ 
New Life Fellowship 
1959 Sunny Bridgemohan -- Assemblies of Christ 
1960 - Govind Peters -- MICA 
Bible Deliverance 
1967 - J. Munien -- Fellowship -- Bethlehem Assembly - Reggie Kisten -
P.R.C. 
1968 U. Vallen -- Pentecostal Church 
1969 David Isaacs 
J. Muni en -
Bethlehem 
Assembly 
Alex Munien 
Jerusalem 
Assembly 
1968 Dan Francis -- International AOG -- Presbyterian Church 
1969 Gordon 
1969 
1969 
Gabrial Naidoo 
- Abel Govender / 
Baptist 
Church 
Bibl e 
Church 
Go rdon New Life Evange-
l i ca 1 Church 
Christian Chapel 
1974 Timothy Paul -- Timothy Paul's Evangelistic Association 
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1977 - John Appanah -- Church of the Eternal Truth 
1980 - D. Crooks -- rejoined AOG of Great Britain 
1981 - Johnny Naidoo Pentecostal Protestant Church 
1982 - Dennis r~ichael House of Prayer Revival Centre 
1982 - Sydney Reddy ----------------- International Christian 
1983 - Sydney AppelsamY -- B.D.F. ------ Centre 
1982 - Cossie Govender -- Phoeni x Revival Centre 
1983 - Desmond Williams -- Faith Tabernacle 
1983 - John Chellan -- Rhema Christian Centre 
5(2) 
The Apostolic Faith Mission Secessions 
1959 - T.J. Bronkhorst Bronkhorst -- Faith Centre 
- Bashu Singh - AFM 
- Frank Surian - PPC 
- George Black - Miracle 
Mission 
- Siva Kisten - Christian 
Assembly 
- Joey Chetty - Life 
Centre 
Ministries 
1959 - D. Haag ------ Haag - SAD1 - Michael Henry - Miracle Revival 
Crusade 
1956 - Aaron Lazarus --
1957 - Samuel r~anikum -- PPC 
1964 - R. Ezra ---------
- D. Fynn - Souls -- Life Centre 
Outreach 
- Lockwood - Life 
Ministries 
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1964 S. Muthusamy - Maranatha Assembly 
1972 Vassi e Pi 11 ay - Omega Apostolic Church 
1977 David Rungan Church of the Eternal Truth 
1982 Dean Reddy - Free Church of Christ 
5(3) 
Assemblies of God secessions 
F.L. Hansen - Bethshan - 1968 - L. Abrahams - Olivet AOG 
AOG 1969 - B. Green - Believers Chapel 
E. Reddiar - Church of the 
Faith Centre 
Tru-Light 
Eternal Truth Fellowship 
- 1968 - S. Soodyall - Souls-Outreach - World 
Missions 
W. Kraemer (Bethany AOG) 
group seceded + 1968 - SAEM 
S. Govender (Peniel AOG) 
1964 Leslie Hammond - Calvary Fellowship - Tru-lite Fellowship 
1968 Bobby Nuidoo - Omega Apostolic Church 
1968 S.D. Nair - Calvary AOG - International AOG 
1970 Dennis floonsamy - Calvary Fellowship -BDF - Tru-Vine Fellowship 
1972 Vassie Pillay - AFM - Omega Apostolic Church 
1978 Dennis Chetty - Peniel Fellowship - Crossmore Fellowship 
5(4) 
Members from Established Christian denominations who became 
pastors or leaders of Pentecostal groups 
I~ethodi st Church 
Ben Royeppen - Olivet AOG 
S.D. Nair - Peniel AOG - Calvary AOG 
Silas Joseph - Maranatha Assembly - SAEM 
Baptist Churches 
Anglican 
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D. Papiah - P.H.C. 
S. Frank - P.H.C. 
A.M. Moses (SAGM) - B.D.F. 
R. Ezra - AFM - PPC 
Billy Naidoo (Vine) - Christ Revival Centre 
Andy Harris - AOG - Tru-Lite Church of the Eternal 
Fellowship Truth 
Dan Rajavaloo - United Pentecostal Church 
5(2), 5(3) and 5(4) indicate that almost all the Pentecostal bodies in 
this community can be traced back via the previous church affiliation of 
their leader or pastor to one or other of the three largest Phase 1 
groups: Bethesda, The Apostolic Faith Mission or the Assemblies of God . 
5(4) Lists those individuals, a small group, who were former lay members 
of establ ished Christian demoninations and who later became Pentecostal 
pastors. 
2.1 The emergence of the groups described in this chapter is essen-
tially an urban phenomenon. The majority are located in Chatsworth, 
Merebank, Phoenix, and Umhlatuzana, that is within a radius of 30 
kms from the Durban City centre. These generally are Indi an areas 
by proclamation and were populated from the late 50's onwards. 
2.2 This period also marks the exodus of Indians out of the cities and 
their immediate environs especially from the Durban-Pinetown and 
Pietermaritzburg areas, the two largest industrial points in Natal. 
The other Phase two groups are located in Indian locations just 
outside Natal towns and, Johannesburg, Pretoria and Benoni in the 
Transvaal. 
2.3 Thus, the migrations occasioned by the Group Areas Act, contributed 
to the prol iferation of the Pentecostal groups which were estab-
1 i shed duri ng the urbani sati on peri od of the I ndi ans. Now as Phase 
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1 groups vacated the city areas some regrouped as branches of the 
former denominations, or joined Pentecostal groups nearer to their 
new homes, or even formed new groups. However, many of these bodies 
which were founded prior to their moving to Chatsworth, only con-
solidated themselves after that move. This can be attributed to the 
new social arrangement. In these densely populated 'locations' fam-
ilies live in close proximity. This created the context which as-
sisted the growth and development of Pentecostal congregations es-
pecially since these congregtions emphasise communal involvement. 
3.1 The emergence of over 50 Phase two groups, some with several 
branches, affirms our contention that the proliferation of Pente-
costa 1 groups corresponds to the communi ty' s soci o-cultura 1 uphea-
va 1. (of Ch. 2) The demographi c shift of over a quarter of a 
million people resulted in the fragmentation of the joint-family 
structure (kutum) on which the society and culture of the Indian 
has been traditionally grounded. (cf. chapter 4) The newer and 
small er congregations became surrogate famil ies for many of these 
people, in a way that the older, more institutionalised Pentecostal 
churches were not able to. 
3.2 Pentecostal emphasis on healing accompanies the emphasis on group 
affiliation and community well-being. Socio-cultural disintegration 
appears to accentuate the awareness of demons; and evil activity, 
and the search for heal ing. Pentecostal groups have been able to 
address those plagued by this existential anxiety. The approach of 
the established Christian churches in this community largely ex-
cludes ministry at this level. 
4.1 Phase two groups have been greatly i nfl uenced by Ameri can Pente-
costalism: 
4.1.1 Bethesda, the largest of 
for the fi rst 50 years by an 
the Phase one groups, was led 
Engl i shman, and the Bethshan 
Assembly of God by a Norwegian. Yet the predominant influence 
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on Indian Pentecostalism has been American. Although the 
general conservatism of Bethesda's Pentecostalism can be attri-
buted to Pastor Rowlands' English background, American strains 
are obvious in the revival-type services and worship, healing 
meetings, extempore preaching, structure of service, vocabulary 
(and in some cases the pronunciation of terms); tent campaign-
ing and evangelistic technique, choice of hymns and choruses; 
trends in music, and the names for their groups (eg. Evangel-
istic Associations, Centres, Fellowships). 
4.2 Following the trend towards pluralism in American Church history, 
Indian Pentecostalism has come to accept the idea of denomination-
alism as a positive feature. The inclination of some of these 
groups to affiliate to American organizations is significant in 
this regard (eg. Christian Assembly with Vine Assembly, Tru-Light 
Fellowship with the Christian Reformed church, Souls Outreach with 
World Nissions). 
5.1 In none of the cases documented was there any evidence that seces-
sions or resignations took place as a result of a theological issue 
or doctrinal controversy. On the contrary the theological character 
of all the Phase one and Phase two groups are so stereotyped that 
they can be discussed together. (cf. chapter 8) 
5.2 The only really obvious doctrinal difference among these groups are 
their respective Trinitarian or Unitarian stances. The former is by 
far the roost popular. Only four were unitarian and these include 
two secessions from a third one. 
5.3 All these churches which accept the doctrine of the 'second experi-
ence', claim that the manifestations of the 'gifts of the Spirit' 
are necessary for the vitality of their services for their worship 
and most importantly for the i ndi vi dual. A 1 arge maj ority accept 
that glossolalia is the initial evidence of the baptism of the 
Spirit and for these churches, this represents the 'second 
experience' • 
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5.4 However, at least six bodies did not insist that glossolalia was 
necessarily the sign of Spirit baptism. All six had come into be-
ing, or reached this opinion, in the 1970's. While these groups may 
not be representative of an emerging trend, the following factors 
contribute to the view that as some Pentecostal groups develop and 
establish themselves, glossolalia seems to become less and less 
important; 
5.4.1 A number of individuals disagree with the official Pen-
tecostal position on glossolalia, namely, that it is the 
initial evidence of Spirit baptism; 
5.4.2 A number of Pentecostal pastors have joined non-Pente-
costal groups (cf. Table 4.5); 
5.4.3 A few groups claim to be 'Reformed Pentecostal'. There 
is a tendency especially for groups whose leaders have been 
trained at a non-denominational college or whose leaders have 
studied theology not to emphasise glossolalia. (cf Tru-Life 
Fellowship and True Light Fellowship of Johnny Frank and Leslie 
Hammond respectively). The True-life Fellowship has moved out 
of the Pentecostal orbit altogether. This is particularly 
i roni ca 1 and si gnifi cant because its 1 eader had 1 eft Bethesda 
after he had been censured by Pastor J.F. Rowlands for emphas-
is i ng thi s very doctri ne to joi n a more extreme Pentecostal 
group. Yet within one decade of this extremism Hammond prefers 
not be be part of the Pentecostal movement at all. 
6. There appears to be a direct link between exposure to higher theo-
logical training and the development of a neo-Pentecostal stance 
towards the 'second experience' which accepts as did the holiness 
movement the manifestation of the charismata but does not insist 
that glossolalia is the initial evidence of this 'second experi-
ence'. It is conceivable therefore that as education opportunities 
increase and as the whole community becomes better educated the 
theo 1 ogi ca 1 character of these groups wi 11 change. 
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7.1 Emphasis on divine healing and exorcisms appe?, to be the features 
that draw the crowds. Indeed, most of the people in these organis-
ati ons cl aimed that these were the two mai n reasons for thei r at-
tendance at the services of these churches. Even now a great number 
withi n the communi ty appear to be haunted by the presence of de-
mons, and seek reI i ef from si ck ness often ascri bed to demoni c ac-
ti vi ty as fervently as ever. The recent socio-cultural upheaval s 
appear to have increased this preoccupation. 
7.2 Our contention is substantiated by the fact that groups which make 
much of faith-healing and exorcism have experienced the most signi-
ficant growth rates. (eg. Pentecostal Repentent Church, the largest 
of the Phase two bodies, and the Bible Deliverance Fellowship). 
Many of these churches di sp 1 ay the theo 1 ogi ca 1 obscuranti sm that 
results from a meagre general education. The leaders and pastors, 
who are in the main either self-appointed or appointed by equally 
educationally underprivileged bodies, have only been able to cater 
for their congregations at the level of 'freeing them from demons 
and ills'. Only a few have attended a denominational Gible School, 
and a non-accredited one too at that. Only two have obtai ned a 
matriculation certificate that would allow them entrance into a 
tertiary educational institution, and only one has a degree in 
theology. However, he only became a pastor in the late 70's and 
joined an established Phase one group. Yet, as we have noted, he 
seceded to form his own group. 
7.3 Furthermore, the spiritual life in the more successful bodies seems 
to revolve around a single charismatic figure who is believed to 
possess certain miraculous powers. Such 'mahatmas' are actually the 
binding forces of their congregations. In spite of having very 
little formal education and no theologic a l training they are fre-
quently consulted for advice and prayers by both Christians and 
non-Christians . 
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7.4 Generally speaking, the lower the educational level of the pastor 
the more he emphasises faith-he aling and exorcism. The converse is 
a 1 so true that the few pastors who have had some Bi b 1 e college 
training tend to play down these activities. 
8.1 Already in our catalogue of denominations of Pentecostal persua-
sion, the reader will have become aware of what appears to be a 
pre-occupation with 'ecclesiastical musical chairs': that is, re s t-
lessness, quarrels and the resulting proliferation, all of which 
must be ascribed to non-credal and non-theological factors. The 
main reasons for Pentecostal members and pastors leaving one group 
to join another or to form a circle of their own are 
8.1.1 The Pentecostal group that the individual first joined 
created expectati ons of opportuniti es for us i ng thei r gifts 
that did not always materialize; there was not enough scope for 
him to become a pastor or a full-time worker; 
8.1. 2 There were frequent personal ity cl ashes where two or 
three strong personalities clashed over the l eader sh ip or con-
trol of the group. None of these groups are governed solely by 
the council or by the congregation itself. While all these 
churche s purport to do thi sand actua 11y elect committees for 
this purpose, the pastor's will is normally decisive; 
8.1. 3 Rigid ecclesiastical centralization, if not bureauc-
racy, often had negative effects on individual congregations 
and capable loc al leaders. This is particularly true of larger 
denomina tions (like Bethesda and the Apostolic Faith I~ission) 
or where the men in power were white; 
The 'braking' and 'checking' of local leaders and pastors, was 
sometimes done in a manner that undermined their local author-
i ty. For example, if he were pastor he was made answerable to 
another pastor or superintendent, or if he was seeking appoint-
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ment he was usually appointed as 'evangelist' or 'missionary', 
but not 'pastor'. 
8.1.4 When a group or individuals were disciplined there was 
almost invariably secession. 
Spiritually effective disciplinary action in a small indepen-
dent body or in a body that had itself seceded recently is 
almost impossible. The person disciplined usually leaves the 
congregation and is often accompanied by friends, relatives and 
other dissatisfied persons. They usually have little difficulty 
in changi ng thei r 'cl ub' or in starti ng another sp 1 inter body 
under a fanciful name. 
Most disciplinary actions were concerned with two issues: 
alleged sexual misconduct (which we have referred to as a 'per-
sonal matter') and finance. 
8.1. 5 In many cases financial problems arise due to the po v-
erty of of the local congregation: Very often the minister re-
cei ves an inadequate sti pend. In other cases, inadequate pay-
ment lts from the jealousy of older fellow-ministers who 
are in authority or because the head-quarters do not deem it 
necessary. 
Many disgruntled pastors try to remedy this situation by moving 
to better conditi ons in other denomi nati ons or by starti ng a 
church of their own. Thus a few independent Pentecostal pastors 
earn over R1 600 a month, about four times the stipends of 
their counterparts in established Pentecostal churches. 
It is also customary in some independent groups for the pastors 
to receive all the tithes, irrespective of their total amount, 
and only the cash collected during the services is used to pay 
for the 'running costs' of the church such as electricity, 
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rates and building maintenance. This situation usually produces 
financial wrangles especially when congregations begin to raise 
questions about financial policy, about the pastor's domina-
tion of finances and about the absence of audits and budget-
i ng. 
9. These financial problems are closely related to the economic fac-
tors that accompanied the socio-cultural upheaval s of Phase two 
Pentecostal churches. These have had to develop an approach that 
\~ould cope with the crises their poor members experienced. This 
they did in a number of ways: 
9.1 Unlike established Christian groups, they developed organically 
from within their own community. Their pioneers were nearly always 
Indians from the same socio- economic class as their congregation. 
This is why we have deliberately mentioned the pastor's previous 
job (or present job if he is a part-time pastorl. These occupations 
were usually menial. 
9.2 The use of homes, garages, backyard structures, tents pitched on 
private property or other expedients has ensured that the person's 
rel igion remained a part and parcel of his ordinary environment, 
that is, the church was never outside the scope of or removed from 
the adherents' daily experience. 
9.3 Whil e every group aspi res to have a proper church buil di ng, the 
members themselves determine the capabilities and purchasing powers 
of the group. The erection of any structure, no matter how ornate 
it is, is always within the financial neans of the group Iilembers. 
In some other Indian Christian churches, under the control of de-
nominational headquarters, buildings were erected with grants and 
, forei gn aid' and on a seal e the local congregati on coul d not 
afford. These buildings remain relatively empty. The groups in our 
study decided upon and paid for the 'church' structure themselves, 
irrespective of whether this was a garage, a tent, a backyard 
structure or a permanent building. 
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9.4 The emergence of the 'part-time pastor' or '1 ay pastor' is one of 
the predominant features, which aided the group's economic stabil-
ity. It was not under pressure to pay the pastor until they coul d 
afford it. The pastor remained in secular employment and only per-
forms hi s pastoral duti es in the eveni ngs and on week-ends. How-
ever, he often receives a travelling honorarium (a part-time sti-
pend) which supplements his income. 
10. Affiliation to other groups has not only been motivated by the 
stability that results from large numbers but also by the desire to 
acquire the credibility which such affiliation would bring particu-
larly if the merge is with a group already registered with the 
South African Government or if it is with an establ i shed group 
overseas, or if its one which has gained a measure of local recog-
nition. 
10.1 Considerable benefits accrue from affiliation to a registered group 
such as permits, tax benefits, land allocations, municipal conces-
sions, and the fact that ministers of registered bodies readily re-
ceive appointments as marriage officers. 
10.2 It is therefore 1 ikely that many of these independent groups will 
be forced out of expediency, to consider affiliation with other 
groups because 
10.2.1 There are not enough si tes avail abl e for rel i gi ous 
purposes in the Indian settlements. This remains the case even 
if applicants are otherwise qualified to own such sites. Many 
Pentecostal bodies within the Indian community have al so to 
compete with the cl aims of numerous Hi ndu and Musl ir.1 
organizations that require land for their temples and mosques; 
10.2.2 Some of these groups are not large enough, or financ-
ially strong enough to build their own churches. Their members, 
especially the second generation may not wish to continue meet-
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ing in homes, garages or tents and may join other established 
churches; 
10.2.3 Their lack of training may make it impossible for pas-
tors to obtain marriage officers' licences, and they may lose 
prestige. 
11.1 The groups that have ari sen in the 1 ast two decades were able to 
involve their members more actively than Phase one groups were able 
to do in the late 50's and 60's. Significantly, the emergence of 
Phase two groups coincided with the shift to the locations which 
took place when the Phase one groups were about 30 years old, that 
is, when second and third generation members had appeared and when 
the group had expanded. This suggests that in the case of these 
Pentecostal groups the larger the group becomes the less hold it 
has on its members. The originally 'democratic' character of the 
group is replaced by an 'oligarchy', a process that encouraged 
secessions or splits in the congregation. 
The independent or newly established group is able to maintain the 
level of group involvement and solidarity that Phase one groups had 
had in the first 15 to 20 years of their existence. 
11. 2 'Church' for some of these Pentecostals becomes a means al so of 
achi evi ng a measure of soci al importance and acceptance: Pastors, 
elders, deacons, or evangelists are often men of little means, have 
menial jobs, little or no formal education and no opportunities for 
leadership in society. Yet, as we have found in chapter 4 Pentecos-
talism not only caters for communal solidarity but also for indivi-
dual potential. A relatively unimportant person in the larger com-
munity is given leadership opportunities, and is treated with dig-
nity and respect withi n these organi sati ons. In the eveni ngs and on 
weekends the humbl e factory worker or corporati on 1 abourer is 
transformed into elder, deacon or 'ambassador'. 
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12. In the Phase two groups there are certain new trends hitherto ab-
sent in more traditional Pentecostal groups: 
12.1 There is a small but growing political awareness, for example, in 
groups associated with the leaders of New Light and New Life Fel-
l owshi ps. These generally take a stand agai nst all white control 
and against what they call 'racism in churches'; 
The majority are generally a-political, believing that 'politics 
should not be brought into the church'. The general theological 
fundamenta 1 i sm of these bodi es emphasi ses more the 'salvati on of 
the soul' and an imminent eschatology that anticipates impending 
judgement and bliss in heaven. 
12.2 There is also a new social awareness in a few Phase two groups : At 
least two independent churches are making concerted attempts to be 
involved in the social upliftment of their community at large, even 
though this is directed to their own members only. Generally, Pen-
tecostal groups maintain that 'preaching salvation comes before 
social action', yet by calling their members to a life of careful 
1 iving they invariably encourage the improvement of the economic 
lot of their members (cf. Chapter 4); 
12.3 The three main factors that promise to influence the character and 
future of these groups and the emergence of new schisms appear to 
be 
12.3.1 The general improvement in the education of the com-
munity at large and of its own members in particular; 
12.3.2 The corresponding increase in the theological training 
of its 1 eaders; 
12.3.3 The general economic stability of the community at 
large and the improvement of the financial position of its own 
members in particuiar. 
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13. Independent and small groups remain inherently unstabl e. Affil i-
ations, reorganisations or regroupings of members and the rise of 
more independent groups are likely therefore to continue in one of 
the following modes: 
many of these independent groups, or one or more of their branches, 
may join a Phase one group or an established Pentecostal group 
overseas; 
there is al so a possi bil i ty that some of the younger members who 
intend enteri ng the mi ni stry may 1 eave Pentecostal i sm altogether 
and join established Christian denominations. (cf. Table 5(5)). 
Also a section of the second and third generation members who are 
not attracted by emoti ona 1 i sm or orthodox Pentecostal i sm may seek 
affiliation to other established Christian bodies which satisfy 
their intellectual needs; 
many of these groups may amalgamate to form a 1 arger and more 
viable denomination to facilitate government registration and hence 
greater recognition and prestige. 
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TABLE 4.5 
Individuals from Phase one groups who have become ministers in 
non-Pentecostal denominations 
Bethesda: Dan Francis 
J. Prakasim 
E. Theophil us -
Bri an Chetty 
J. Ki stnaswami 
-
Paul Charles 
C. Na i r 
C. Steven 
G. Moodley -
S. Mathew 
David Naicker 
-
Apostolic Faith Mission: E. Manikum 
Assemblies of God: K. Moodley (Peniel) 
S. Ganasen (Bethshan) 
Presbyteri an Church 
Presbyteri an Church 
Presbyteri an Church 
Pres byteri an Church 
Reformed Church in 
Afri ca 
Evangelical Church of 
S.A. former SAGM 
Reformed Church in 
Africa 
Lutheran Church 
Bible Baptist Church 
Lutheran Church 
Lutheran Church 
Reformed Church in 
Africa 
Reformed Church in 
Aft'i ca 
New Protestant Church 
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1. L. Abraham's information. 
2. His name appeared frequently in discussions and interviews with 
early Indian Pentecostal groups. Many seemed to have attended one or 
two of his meetings without changing their group affiliation. 
3. This clause in the constitution of the Assemblies of God also led to 
conflict between Nair's Calvary Assemblies of God and S. Govender's 
Peniel Assemblies of God. 
4. L. Abraham's letter to the Religious Site COlllTlittee in Chatsworth 
dated 9.9.82. 
5. L. Abraham's information. 
6. ibid. 
7. Constitution of MICA published by headquarters in Pretoria n.d. 
8. Govind Peter's information, General Secretary of this group. 
0. W. Ferreira's information to G.C. Oosthuizen. 
10. Govind Peters. op. cit. 
11. ibid. 
12. Pentecostal Holiness Church South African Conference: 1974 minutes. 
13. First quadrennial session of the Indian conference March 1974 
mi nutes 1. 
14. G.C. Oosthuizen, Pentecostal Penetration (P.P.). 100. 
15. Biennie1 Conference 1973 minutes. 
16. S. Frank's information. 
17. J. Vall en' s information. 
18. This incident created quite a stir in Bethesda. The newspapers cov-
ered the ug1 i er parts of the facti on fi ght. It started with an 
alleged charge of immoral ity levelled at Pastor Vallen by another 
group in Galilee Temple. 
19. J.F. Rowlands always regretted Vallen's departure. He had been an 
important aide. Even after the break the two became reconciled. 
20. J. Vallen's information 
21. These statistics were provided by Pastor J. Vallen. 
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22. G.C. Oosthuizen P.P., 100. 
23. D. Crook's information. 
24. G. C Oosthuizen op . cit., 101. 
25. Kraemer ' s information. 
26. S.G. Maharaj's information. 
27 . ibid. 
28. This is how its purpose was explained by Pastor Maharaj. 
29. cf. Maranatha Assembly. 
30. Minister-in-training, Pravin Maharaj's information. 
31. ib id . 
32. G.C. Oosthuizen P.P., 121. 
33. A.M. Moses' information. 
34 . ibid. 
35. R. Kisten's information. 
36 . A.M. Moses' information. 
37 . ibid. 
38 . Ronnie Naidoo ' s information. 
39. Pastor Ezra's information. 
40. Pastor Snyman ' s information. 
41. Ons Jeug Jaarboek 1969, 25. 
42. Pentecostal Protestant December 1960 . 14. 
43. Pastor Ezra's information. 
44. Postor Ezra's information. 
45. Pastor C.J.J. Snyman's information. 
46. Pastor Ezra's i nformati on. 
47. 
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The details of the occurrences 
(bodily contortions, vomiting and 
to the author. 
48. Pastor Y. Allen's information. 
that accompanied the exorcism, 
such 1 ike) were vi vi dly descri bed 
49. Information supplied by Pastor Vasie Kisten who was at one time with 
the Faith Centre. 
50 . Sources: 
Pastors Ezra and C.J.J. Snyman. 
51. Oosthuizen, G.C., .!:..:..!:..:.' 122. 
52. ibid. 
53. ibid. 
54. Hollenweger, W., op. cit., 71. 
55. Rev. E.L. Freeman's information: mimeographed. 
56. Mack Carpenter also founded the first UPC white congregtion in 
Durban. 
57 . G.C. Oosthuizen, op. cit., 108. 
58 . ibid. 
59 . Booklet published by Pastor H. Somers n.d. 
60. Underl ining is ours: quoted from the editorial in The Pentecostal 
Trumpet, a publication of the LJPC among Indians . tdlted by Dan 
RaJavaloo. 
61. G.C. Oosthuizen, .!:..:..!:..:.' 109. 
62. Dan Rajavaloo's information. 
63. Information supplied by Pastor Heyns, the minister of the first 
Coloured UPC congregation in Durban which reached a measure of con-
solidation in 1956 under Mrs L.L. Eastridge, the mother-in-law of 
E.L. Freeman. Heyns also taught in Somers' Bible school. 
64 . The programme was entitled GROW (Go Reach Our World), Rajavaloo 
introduced the novel idea to the Pentecostal Indi an congregati on 
that the lay evangelist's travelling expenses should be paid for by 
the congregation. Rajavaloo pointed out that 'in order to gain one 
had to invest'. 
65 . Superintendent's records: D. Rajavaloo. 
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66. Bobby Naidoo's information cf. G.C. Oosthuizen, P.P., 103. 
67. ibid. 
68. The Apostolic Church, its beginning and progress - report by John G. 
Brown 14.8.73. 
69 . Omega Assembly Newsletter December 1971. 
70. Pastor Vassie Pillay's information. 
71. cf. Chapter 1. 
72. Pastor Edwin Nair's information. 
73 . Pastor D.B. Coleman's information (mimeographed) 1974. 
74. Dan Francis has since left the UPC and is a minister of the Presby-
terian Church in Tongaat, Natal. 
75. D.B. Coleman op. cit. 
76. 
77. A study of the prospectus of this college indicates that, at best, 
such a school can only provide very basic training limited to exam-
ining the Pentecostal position only. 
78 . D.B. Coleman op. cit. 
79. of. Constitution and Bye-Laws of lAOG (polity). 
80. 'Non white' is consi dered offensi ve in these ci rcl es today because 
of the raci a 1 problems in South Afri ca. Many lndi ans and Coloureds 
prefer to be referred to as 'Blacks' together with Africans. 'Non-
white' is considered a negative description vis-a-vis 'White'. 
81. Edwin Nair's information. 
82. ibid. 
83 . D.B. Coleman's information. 
84. Sam Soodyall's information. 
85. D. Haag's information. 
86 . Pentecostal Protestant June 1980, 7. 
87 . G.C. Oosthuizen op. cit., 126. 
88 . D. Haag's information . 
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89. ibid. 
90. Leslie Hammond's information . 
91. ibid. 
92. Oosthuizen, G.C., P.P., 11. 
93. Document Hi story of the Fell owship of autonomous churches. 
94. L. Hammond op. cit. 
95. Constitution of the Trulite Fellowship. 
96. History of the Fellowship of Autonomous Churches. 
97. S. Muthusamy's information. 
98. G.C. Oosthuizen, P.P., 133. Information supplied by J. Prakasim, a 
former Bethesda member who had lectured at the school run by Pastor 
C. Nielsen of the Apostolic Faith Mission and had later become the 
first Indian Presbyterian minister in South Africa. 
99. Silas Joseph's information. 
100. Oosthuizen, G. C. , ~, 133. 
101. i bi d, 134. 
102. Silas Joseph op. ci t. 
103. Reggie Kisten's information. 
104. i bi d. 
105. i bi d. 
106. i bi d. 
107. Edwin Nair's information. 
108. This American evangelist had quite an impact at the time, winning 
the support of Bethesda and other established Pentecosta l groups who 
had helped organise hi s campaigns. 
109. E. Nair op. cit. 
110. ibid. 
111. This secession was the result of conflict between Lockwood and Haag 
concerning leadership. D. Haag information. 
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112. Patrick Govender's information 
113. Bobby David's information. 
114. Derrick Fynn's information. 
115. Govind Peters' information. 
116. A Kuppen's information. 
117. G.C. Oosthuizen, P.P., 105. 
118. Pastor Hansen like Pastor J.F. Rowlands disapproved of rowdiness at 
services and felt that drums were far too loud and sounded too much 
like a pop band. Most Indian Pentecostal groups have no such qualms 
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119. B. Green's information mimeographed . 
120. ibid. 
In. John Dawson's information. 
122. G.C. Oosthuizen op. cit. 106. 
123. of. Marana tha Pentecostal Church. 
124. Pastor Gernard's information (PRC's vice-chairman) 
125. ibid. 
126. Information by Abel Govender, a member of the group that joined the 
Baptists. He too later founded his own body. 
127. Full name unknown; he is referred to as 'brother Gordon'. 
128. Bobby David's information. 
129. Christy Robert's discussion with G.C. Oosthuizen, ~, 112. 
130. ibid. 
131. ibid. 
132. William Branham when he undertook healing-campaigns in South Af rica 
in the 50's was not overtly unitarian. Hence a number of the Pente-
costal groups especi ally Bethesda supported hi s evangel i sti c out-
reaches. Towards the end of his life, however, he made grandiose 
claims to have been a prophet and became ~uite deluded about his own 
importance. For instance, he was not buried immediately after his 
death because his followers believed that he would return from the 
dead . 
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134. T.J . Bronkhorst' s information mimeographed; cf. G. C. Oosthui zen, 
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135. T.J. Bronkhorst op. cit. 
136. ibid. 
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145. Oosthuizen, G.G., P.P., 121. 
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ED. J. Frank 
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154. The Leader, May 16 1980. 
, 
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157. New-Life Fellowship Newsletter August 1979. 
158. Frank Sabbadu's information mimeographed. 
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Chapter 6 
THE INSTITUTIONALIZATION OF THE OLDER PENTECOSTAL CHURCHES 
This chapter examines the process of institutionalization that has occurr-
ed in Pentecostal churches which have existed for about thirty yea rs and 
more. This necessitates an examination of 
(i) their changed character (6.1); 
(ii) the changed religious attitudes of their members (6.2); 
(iii) the development of constitution and polity (6.3.1, 6.3.2) and a 
more complex organization (6.3.3) and 
(i v) certai n reacti ons that have emerged duri ng thi s peri od of i nsti-
tutionalization such as leadership and succession struggles (6 . 4) 
and the awakening of a socio-politica l awareness among a small 
section of Indian Pentecostals. 
6.1 A 'COOLING-OFF' PROCESS 
The rise of the later Pentecostal groups and especially of the independent 
ones in Phase Two corresponds with a 'cooling off process' that followed 
the initial effervescence of Phase One groups. 
Leaders of Phase One bodies, especially Pastor J.F. Rowlands, strongly at-
tacked the revivalism of several new Pentecostal congregations which 
emerged from the 60' s onwards.1 He wrote, 'Look at the patheti c number 
of small groups of "Independent Pentecostals" .:. getting nowhere and with 
no prospect of ever getting anywhere having mistaken wildfire for Holy 
Ghost Fire'.2 While still affirming the need for 'the Spirit to function 
in the church' and the need for a 'definite experience',3 he complained 
th at 'the queer have certainly queered the experience'. 4 He rejected the 
practice of many Pentecostals who still ' tarry, plead and agonise'S 
because these groups were 'distorting scriptural teaching', and because 
one witnessed here only the 'demonstration of flesh'.6 In 1975 he wrote : 
'It is shameful to see people attending so-called tarry meetings and being 
filled with the Spirit (?) (sic) and speaking in tongues (?) (sic) by 
following man's instructions'.7 
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Consequently he denounced the activity of certain American visiting 
evangel i sts - 'travell ing evangel i sts' _8, who had encouraged organi sed 
s houting and clapping in services,9 because he believed this to be part 
of a satanic plot to bring Pentecostal churches into disrepute. He in-
structed Bethesda pastors not to cancel their services for the duration 
'of other peoples' campaigns 10 and warned his members not to be con-
fused by 'a spurious emotional tingling which many believe to be the Bap-
tism of the Holy Ghost' .11 
This reaction is significant because it points to the awareness among the 
Phase One established churches of the Phase Two groups that were beginning 
to make their presence known and felt. The fact that a number of the Phase 
One groups' members were attracted to thi s new' enthusi asm' produced warn-
ings and denunciations. J.F. complained that the newer bodies had made 
efforts 'to draw away disciples after themselves'. Some of Bethesda's mem-
bers were 'being literally "kidnapped" by other organisations', he wrote. 
To the question 'why do some people leave Bethesda?' he replied, 'we can-
not make all our 9 000 adult members pastors. Position seekers will tramp 
from church to church until they gratify their lusts ... others fall to 
flattery and specialised attention' .12 
This reaction indicates that 
(i) these new groups were more 'effervescent' and emotional in their 
worship and religious practice; 
(iil the 'cooling off process' had already begun in Phase One ranks. 
Hence interest in ' Revival' and the 'Old Fashioned Gospel' was reawakened. 
I n the mi d-70s Rowl ands wrote, 'what we need in the church today is 
another Acts 2:15 experience. We want another genuine Pentecost' .13 To 
achieve this Bethesda arranged a large crusade in the Unit 3 sports-ground 
in Chatsworth in 1976. The American, Carl Richardson, preached but the 
rally, significantly advertised as the 'Modern Pentecost Rally', failed to 
~raw the anticipated crowds.14 
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This 'cooling off process' was not only accompanied by the proliferation 
of Pentecostal churches (cf. chapter 5) but also by an evolution in the 
character, emphases and approaches of established Pentecostalism. 
6.2 CHANGE IN APPROACH AND CHARACTER OF ESTABLISHED PENTECOSTALISM 
From the mid-60's, the homogeneous character of the older Pentecostal con-
gregations began to change. Whereas at first, the responsibil ities for 
growth and development of the group was shared by the entire congregation, 
(cf. chapter 4) these responsi bil i ti es gradually became the concerns of 
only a small group within the congregation. This fact is confirmed by the 
following features: 
6.2.1 Small numbers in 'Auxiliary-ministerial groups' 
While all these groups still have what we have called auxiliary-minis-
t erial organisations, (4.3.2) these organisations have now only a small 
percentage of their members left. For example Rethesda' s ~1issionary En-
deavour organisation (4.3.3.4) became defunct. Despite constant appeals 
during sermons for members to join the 'auxiliary minsterial' bodies, 
little has been achieved. Large mission conferences were held to encourage 
participation but these received little response. I5 The missionary 
movement of one of these churches has now only women members. Large crowds 
attend the movement's Annual Missions Day to listen to speeches explaining 
the need for helpers in evangelistic work. However, the se members are in 
the main too apathetic to do more than just make a 'lukewarm' financial 
contri buti on. 
6.2.2 Lack of homogeneity in the congregations 
Phase One and the older Pentecostal groups are increasingly resembling 
tradi tional Christian churches where the 'ministerial' duties are largely 
the responsibility of the clergy.I6 Pastors complained that the ma-
jority of the congregations were 'not getting involved in the activities 
of the church'. 
, 
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In almost all the Phase One churches women were more active than men and 
also more women than men attended services. Pastors complained that there 
was a general lack of 'man-power' in these congregations. 
To solve this problem, a few churches attempt to hold 'Men's Fellowship' 
meetings. 17 The two Fellowships that we investigated began well, but 
the numbers dwindled quickly. 
Quite naturally the pastors of these churches were worried about this apa-
thy and their anxiety is clearly reflected in their sermons and in their 
magazines. 18 'Backsliding' and apostasy are attacked and active par-
ticipation in church work and offices are praised as signs of true spiri-
tuality. 
6.2.3 Alienation of youth 
Pastors also complained frequently about the younger church members. One 
pastor described them as 'merely intellectual and not spiritual'. Only a 
small fraction of the youth attend the youth meetings and only about 25% 
of the young attend the other services regularly. An attendance of 35% is 
exceptional. 19 
Tlli s new tendency where the youth who no longer feel at home in thei r own 
congregations are going their own way, is very different from the earlier 
years of Pentecostal ism when churches had strong and commi tted bands of 
young people who gave support to the activities and organisations of the 
churches. (cf. chapter 4) 
Two important youth organi sati ons in Bethesda, the Nazareth Guil d and 
Pastor's Own which flourished in the 40's and 50's ceased altogether in 
1969 for lack of attendance.20 
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6.2.4 Discontinuation of evangelistic campaigns 
This distinguishing feature of the older Pentecostal churches has declined 
in importance. In the last ten years of Rowlands' ministry, campaigns were 
rarely held. Even the Bethesdascope had ceased because it had lost its at-
traction and could not compete against other new media. 21 
As 1 ate as the 60' sand 70' s independent Pentecostal bodi es 1 i ke the 
Miracle Revival Crusade and Souls Outreach still considered tent campaigns 
highly effective. (cf. chapter 5) Such campaigns have since diminished in 
number; more and more their protagonists have found it necessary to estab-
lish permanent congregations of their own. 
The 'cooling off' process not only changed the character of the various 
bodies and congregations, but it also encouraged greater institutional-
ization. 
6.3 THE PROCESS OF INSTITUTIONALIZATION 
Institutionalization meant for Pentecostal churches a transition from 
freedom and spontaneity to formal i sed structure, trai ned mi ni stri es, and 
di s ti nct church di sci p 1 i ne and pol ity. These groups had themselves em-
phatically criticised the established churches for such institutional-
ization. They had rejected formality, creeds, liturgy and officialdom. Now 
they too had to organise themselves, and in so doing created similar in-
stitutional forms. 
6.3.1 Constitutional Development 
Bethesda, the Indian AFM and Assemblies of God churches had prided them-
selves on their claim that their only constitution was the Rible.22 
However, in Phase two new problems forced these churches to reconsider 
this simplistic stance. Disciplinary, legal and doctrinal questions arose 
when secessi ons from thei r membershi p occurred; when 1 ay support fl agged 
and nominal membership increased, the rights of the minister needed defi-
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nition as did the role and responsibilities of 
positions needed affirmation and legal standing was 
members; 
required 
doctrinal 
for title 
deeds, fi xed assets, marri age offi cer' s 1 i censes, government recogni ti on 
and tax relief. It was becoming increasingly clear within the changing 
context of the society that Pentecosta l congregations could no longer 
maintain a unilatera l declaration of independence . A constitution and 
formal organisation were now necessary. 
Despite his early affiliation to the Full Gospel Church, J.F. Rowlands did 
not refer to its constitution until 1977.23 The only serious reference 
to the polity of the white head-quarters was made in the late 60's when an 
ecclesiastical court had to be convened to discipline a minister. 24 
Otherwise Bethesda functioned without a constitution apart from what was 
called 'Bethesda's Covenant' which J.F. Rowlands himself devised and which 
was binding only on a pastor or full-time worker. In thi s short statement 
promi ses were made 
(i) to be loyal in all matters concerning the Pastor and the church, 
(ii) to honour 'the prestige and good name of ~ethesrla and her 
branches' , 
(iii) to 'refrain from disloyalty or insubordination or conflict with 
fell ow workers' , 
(iv) to 'strive to the uttermost to spread the Gospel', 
(v) to abstain from discourteous conduct towards the Pastor, 
(vi) to give to, or to receive from the Pastor three months notice in 
writing of intention to terminate service, 
(vii) to recognise the disciplinary powers of the Pastor, 
(viii) not to say anyth ing detrimental to the work of Bethesda on termin-
ation of service. 25 
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The 'Covenant' merely attempted to ensure the authority of the Pastor 
wi thi n the group and to protect the group from vi ndi cti ve cri ti ci sm. As 
its name suggests it was also seen as an individual's covenant with God. 
Hence the few pastors who have l eft Bethesda amidst controversy have been 
cautious in expressing their opinions on Bethesda or its founder or their 
reasons for leaving Bethesda. 
When Alex Thompson entered Bethesda as the principal of its Bible College 
in 1975, Bethesda was gradually made to abi de by the consti tuti on of the 
Full Gospel Church (FGC). Thompson was vice-moderator of the FGC at the 
time and he attempted to bri ng Bethesda more di rectly withi n the juri sdi c-
tion of the FGC, and devised special by-laws to organise 'the Indian 
bra nch'. These dealt with matters of jurisdiction and doctrine in deta il . 
Thus, the creed and the constitution of the Full Gospel Church also came 
to be fully binding on Bethesda.26 
These new arrangements which introduced a decentralised form of government 
drasti cally reduced Pastor Rowl ands' powers. For the fi rst time Indi an 
pastors became chairmen of the district councils and of the boards of th e 
various affairs of Bethesda like welfare, training, evangelism, missions, 
Sunday school and Youth. Some said in confidence that the constitution had 
allowed them for the first time to be leaders. The paradox inherent in the 
nature of these Pentecostal congregations becomes obvious here: the con-
stitution which had attempted to structure the once 'free character' of 
the body allowed in effect greater freedom to certai n i ndi vi dua 1 s. The 
earl ier arrangement of the congregation under one charismatic leader was 
arb itrary rather than 'free'. 
While the emergence of a written constitution was neither as sudden nor as 
clearly recognisable as in the other Phase One groups, the situation was 
very similar. The AFM developed a set of rules for its 'Indian 
section':27 Bethshan and Pen iel Assembl ies of God groups, while inde-
pC'ndent in principle, were becoming increasingly bound by the AOG consti-
tution. 28 
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The process of institutionalization seen in constitutional drvelopment is 
reflected in the nature of the congregation, the most important of which 
was the emergence of a clear division between clergy and laity. 
6.3.2 Clergy and Laity 
Constitutional development has separated clearly the pastor from his con-
gregation. His functions and powers are now clearly fixed. In all Phase 
One and established Pentecostal denominations only pastors are involved in 
decision making processes; only pastors serve on the various boards of 
control, and therefore only pastors hold all key posts and all auth-
ori ty. 29 Some of the older Phase two groups appear to be movi ng in the 
same direction.3D 
This move indicates an evolution in the nature of established or organised 
Pentecostalism characterized by the following:-
(a) Lay-leadership which was one of the most significant qualities of the 
revivalistic beginnings of these groups (4.3) is now a thing of the past. 
(b) Whereas the congregation as a whole was once involved in church 
orientated activities most members are now indifferent to them. Although 
1 eaders may put thi s down to 'apostasy' 31 and exhort thei r members to 
pray for 'revival' so that the whole group would 'work for God like in the 
good old days' ,32 governmental-administrative structures which place 
pastors in all the key posts and which ensures that only pastors make the 
major decisions does much to stifle lay-leadership.33 
(c) The de facto structure in all these groups is quasi - episcopal. The 
pas tor bears all the authori ty and respons i bil iti es of the bi shop but 
without the limitations that greater experience has imposed upon the 
powers of a bishop. 
In view of the traditional Pentecostal emphases on lay - involvement and 
upon the 'freedom of the Spirit' as the heritage of each member which 
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suggests an evolution towards a democratic and congregationalist polity, 
how did an autocratic model emerge instead? It seems that one of the rea-
sons for this choice of an 'episcopal' model is that the confession of 
'freedom of the Spirit' has itself been radically changed since the in-
itial confession of this freedom during the 'days of revival'. (cf. the 
Spirit and the Letter 6.6) Another contributing reason is that an episco-
ral system ensures the authority of the pastor which the congregation used 
to bestow on him as a matter of course in the 'good old days'. The progno-
5 i s made in chapter 5 regardi ng the i nfl uence of educati on and economi c 
stability upon Phase Two groups appears already to have occurred in Phase 
One groups. As the congregation became better educated and more self-suf-
ficient, the episcopal model seemed to protect the powers and privileges 
of the pastor better. This arrangement is bound to raise tensions within 
these groups, in the future, as long as 1 aymen wi sh to rema in i nvo 1 ved in 
the leadership of these churches and as long as its members share in the 
functioning and aspirations of the church. 
(d) The clergy is rapidly acquiring an air of professionalism. 
For instance the practice of 'stepping out in faith' which had no guaran-
tee of a fixed or adequate stipend, (cf. chapter 4) has now almost disap-
peared. Proper salaries and relevant 'perks' are now not a small part of 
the concerns of these ministers.34 
Thi s is confirmed by the fact that some pastors move to better and more 
lucrative posts in other congregations or found their own. (cf. chapter 5) 
In 1982 a llethesda pastor with 20 years' ministrial experience received 
R350 a month while the income of an independent pastor in Chatsworth was 
Rl 750.35 In this regard a senior Pentecostal Holiness Church pastor 
complained that the 'modern pastors' lacked what he clled 'a spirit of 
sacrifice' .36 The following polemical statement by an AF~~ pastor also 
illustrates the mood and attitudes prevalent on this issue in these 
churches: 
, 
2R6 
... we are living in the end times. Inflation is running at an 
all time high in our country. The recession is being felt even 
in the churches. 'Mushroom' churches are springing up overnight. 
The so - called elect are misleading unsuspecting minds. This 
may I add, is being done for personal gain and for the fancies 
of a few. Young pastors graduating from Bible College are the 
biggest culprits as far as this is concerned. They want i t ready 
made with big assemblies, attractive salaries and flashy cars. 
Where is the calling, may I ask?37 
6.3.3 Ministerial Training 
The process of institutionalization has been accompanied by an increasing 
interest in ministerial education and training. Pentecostal groups tra-
ditionally rejected training because of their emphasis on 'dependence on 
the Spirit'. Part of their reaction to established Christian ity was 
centred on their rejection of 'theology' which is vaguely understood to 
refer to doctrinal, liturgical or confessional issues. 'Theology' has been 
consistently understood as the antagonist of 'spirituality'. However, this 
has created a vi ci ous ci rcl e where men with 1 ittl e or no experi ence of 
educa tion themselves, determined for others the evils of studying. 
A few Pentecostal pastors who joined the ministry in the late 60 's atten-
ded the Durban Bible College. In the mid-70's this was still the only col-
l ege that cater·ed for ministers in Durban. 3fl The theological basis of 
this college is Evangelical and Fundamentalist. The pneumatology of its 
doctrinal statement offers a good insight into its theological position in 
relation to Pentecostals: 'We believe the ministry of the Holy Spirit i s 
to glorify the Lord Jesus ~hrist and to convict men of sin and to regene-
rate sinners who believe in Christ. At the time of regeneration he bap-
tises a believer into the body of Christ, the Church. The Holy Spirit in-
dwells, guides, instructs, infills and empowers believers for Godly living 
and service'.39 Nothing is said about the basic Pentecostal belief 
that the Baptism of the Spirit is an experience subsequent to regeneration 
and evidenced by glossolalia. Some of its graduates who later became pas-
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tors in Pentecostal churches found it difficult to accept the pneumato-
logical position of those churches. 40 For this reason Pentecostal 
churches did not give this college the support that G.C. Oosthuizen thinks 
they did. 41 The Johannesburg Bible Institute, which shares the same 
theological basis and approach as the Durban Bible College, has also 
trained a few Indian Pentecostal students. 
The Faculty of Theology at the University of Durban-Vlestville, has also 
been regarded with similar suspicion. 42 Pentecostal churches classify 
it as '1 iberal' in spite of its conservative theological standpoint. 43 
Thi s undi scrimi nati ng atti tude has persi sted until very recently when 
three Pentecostal students, without the support of their church, attended 
thi s uni versity and are now the only theol ogi cal graduates in thei r 
churches. Two of these have since been appointed to the staff at the Bible 
School of the Church and have helped to remove some of the unfounded sus-
picion. 44 
Confronted with the need to train ministers, Indian Pentecostal churches 
decided to establish their own Bible colleges, namely; 
(i) The International Bible College 
In 1971 D.B. Coleman of the International Assemblies of God founded The 
International Bible College which caters mainly for the 'coloured' and In-
dian members of that denomination. It offers a diploma in Biblical Studies 
and Theology . Its minimum requirements are Standard VI and the candidate 
has to be at 1 east 17 years of age. 45 De spi te an i ni ti a1 good response 
tile numbers at this school have dwindled in recent years. 
(iil Calvary Bible College 
Leslie Har.mond of Calvary Fellowship (cf. chapter 5) founded this college 
in 1973 to equip Pentecostal groups to 
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(a) cater for those who subscribe to their Pentecostal teaching and, 
(b) to destroy the ignorance prevailing at present among both Pente-
costal s and non-Pentecostal s on the subject. 46 Si xteen students from 
the Assemblies of God, AFM, Bethesda and the then Indian Reformed Church 
attended. The school is now defunct since its leader has since abandoned 
the orthodox Pentecostal position . (cf. Tru-Life Fellowship chapter 5) 
(iii) Pentecostal Holiness Extension Bible College 
On June 21, 1973 Rev. Harold Dalton of the Pentecostal Holiness Church 
began this programme of 'Education by Extension' in Chatsworth. 47 
There are branches also in Tongaat and Merebank. Its programme is directed 
chiefly at the laity to provide training that would enable them to make a 
better contribution to the church in some form of practical Christian ser-
vice,48 and is open to anyone 'irrespective of age or educational 
background' .49 It also offers a r.lore advanced di p1 oma \~hi ch wi 11 allow 
persons to be ordained as ministers of the Pentecostal Holiness Church. 
(iv) The Tru-Life Bible College 
Johnny Frank of the Tru-L ife Fellowship (cf. chapter 5) who had been 
trained at the Lutheran Theological College, founded this college to as-
s i st pastors of independent groups. It began in 1982 and at present four 
pastors attend the courses . 50 
(v) The South African Evangelical Mission Bible College 
In the early 80's David Haag with the help of certain retired American 
missionaries began this 
1 eft the admi ni strati ve 
chapter 5) for whom 
school. 51 
school in Shallcross, Durban. Haag has had since 
affairs of the SAE~~ to his Indian pastors (cf. 
he wi shes to provi de trai n i ng through hi s 
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(iv) Christian Centre Bible College 
This Centre has started its own training school. (cf. chapter 5) Like all 
these . schools it is strongly Fundamentalist and Dispensationalist. 
Although it caters mainly for whites living in Durban, from 1980 onwards 
it has been able to attract a number of Indian Pentecostal members. It 
provides basic courses on the Bible and the Christian Life. Through their 
literature, visiting speakers and Bible study courses, American Pentecos-
tal denominations have been able to influence strongly the teaching at 
thi s coll ege. 52 
(vii) The AFM Bible College 
In 1953 an AFM Bible School the 'Natal Bible Training Centre' was founded 
in Asherville for the benefit of Indian students. After a period of five 
years it closed down. A reti red Ameri can AFM mi ss i onary and a few 1 oca 1 
pastors have recently restarted the AFM Bible College in Chatsworth. The 
staff also includes two Indian pastors with diplomas from the Western Cape 
Bible College. The college commenced its work in 1983 and is still in the 
process of establishing itself.53 Until now AFM Indian pastors have 
had no tra i ni ng faci 1 iti es in Natal; they have had either to attend the 
Western Cape Bible College or use the AFM correspondence course adminis-
tered from Lyndhurst in the Transvaal. 
(viii) The Western Cape Bible College 
In 1966 this school was established at Elsies River in the Cape. The 
course is described as 'a very conservative, typical fundamentalist 
course' in whi ch the doctri ne of the Holy Spi rit recei ves speci a 1 atten-
tion.54 Its courses cater for a wide range of students. Those who have 
had very 1 ittl e forma 1 school i ng, recei ve a certifi cate; those wi th a 
better educational background receive a diploma. Those with matriculation 
receive a higher diploma. 
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(ix) The Bethesda Bible College 
In 1935 this college had a small beginning under J.F. Rowlands who lectur-
ed in the evenings to evangelists and pastors. It was not at that stage an 
organised school with a structured curriculum and the courses offered were 
very basic. 
Only in the 70's did Bethesda consider formal theological training for its 
ministers. In 1975 with financial help from the Church of God in the USA 
it completed a small campus in Chatsworth. Pastor Rowlands described this 
as the 'most extensive venture of Pentecostal ism in South Afri ca in the 
field of theological training' .55 pastor A. Thompson became its first 
principal. He had been a lecturer at the Berea Bible School, the white 
counterpart of Bethesda College, which is located at the headquarters of 
the Full Gospel Church at Irene, Transvaal. 
Whil st its i deal has been the enrol ment of matri cul ants for its d i pl oma 
course, very few with that qual ification have shO\~n an interest. In the 
present socio-economic climate young people seek posts more lucrative than 
that of a minister. Since a matriculation certificate enables its holder 
to enter a university or a teachers' training institution, both of which 
offer better prospects for a hi gher sal ary and better status in thi s 
community, entry into such institutions is considered more 'effective' use 
of qualifications. For reasons such as these, the vast majority of 
Bethesda's students have been non-matriculants and have enrolled for the 
certificate course only.56 
Al so, some Indian Pentecostal pastors have made use of Correspondence 
Colleges such as: 
(a) The All African School of Theology 
This is a college of the AOG which has especially served black pastors 
with very little schoo1ing. 57 
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(b) Bethel Bible College 
This college of the Assemblies of Christ is open only to white students. 
However, it offers 'guided studies programme' to its Indian pastors as the 
need arises. 58 
(c) United Pentecostal Correspondence Courses 
The American UPC sends out these courses to its local UPC branches which 
are used by its pastors who teach small study groups.59 In the early 
70' s its Indian pioneer, Harry Somers, set up an evening school in Clare 
Estate, Durban which functioned for a short while but has had since closed 
down. 
(d) The South African Theological College 
This is an AOG Correspondence School. In 1951 it was established in Salis-
bury (Harare today) in the then Rhodesia (Zimbabwe). Subsequently it moved 
to Nelspruit in the Transvaal. 60 It attempts to provide ha sic lectures 
in l3ible Studies and Theology. Its standard of work is higher then other 
correspondence courses available to these churches. 
The interest in theological study in the past decade has been one of the 
most promising features among these churches. Some pastors have begun to 
recogni se the importance of trai ni ng for teachi ng thei r congre-
gat ions;61 others have attempted to procure some kind of certificate 
to ~ualify for marriage officer's licence or pastorship. Yet others still 
choose to validate their ministry solely by their charismatic gifts. How-
ever, as the educational level of the congregation rises, we may expect a 
grea ter demand for better qualified pastors in these later groups. 
Bes ides the positive aspects of this gradual awakening to the need for 
study there are some negative features too: 
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(al The proliferation of Bible Schools in one small community has given 
rise to unnecessary duplication of efforts and inefficient use of the very 
limited resources available. Bethesda Bible College, the only residential 
Pentecostal Bible College available in Durban is underutilised; its hos-
tel, which can accommodate forty, is occupied by only five. 62 
(bl These colleges are staffed by men who have only diplomas, or by 
untutored pastors who teach from their own experience in church matters. 
Only two of all the lecturers at the Indian Pentecostal Bible Schools in 
Natal have a primary theological degree. 
(cl The quality of the students admitted to these schools is also grounds 
for further concern. Many lack high school education. Bethesda with the 
best facilities of all the groups, have enrolled within the first seven 
years, only three with a matriculation exemption. 63 
Principals and leaders explain that this state of affairs is inevitable in 
view of the general lack of opportunities for better education in the 
past. They claim that many of these candidates, are 'deeply spiritual 
people' who lack only the adequate educational requisites. They argue that 
it is better to use these men than turn them away for someone wi th a 
better educati ona 1 background but without the requi red spi ritua 1 cOl1111i t-
ment. 
While such a preference appears to be plausible within the Pentecostal 
context, there are certain ser ious implications for adopting a policy of 
providing only basic pastoral training for men who do not have an adequate 
education. This is certain to create even greater problems for these 
groups in the future. While this approach was unavoidable during the first 
few decades of its growth, its continued implementation disregards the 
following considerations: 
(il If those who are better educated prefer more lucrative jobs with a 
higher social status and those who cannot enter institutions of higher 
learning jOin the ministry, as the best available alternative, then these 
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churches will in the future be faced with the situation where the pastor 
ministers to people who are much better educated than himself. Not only 
may he feel insecure, but this may also alienate him from sections of his 
congregati ons whi ch may 1 ead to the depreci ati on of the status of 'pas-
tor' • 
(ii) Better education and social stability are likely to diminish the 
community's present anxieties over sickness and evil. Thus a pastor will 
hav e to learn to rely less than he had done in the past on healing and 
exorcisms. Instead he will be called on to guide his congregation through 
the new challenges presented by increased secularism and socio-cultura1 
evo 1 uti on where hi s own members wi 11 questi on fa i th and the vi abil i ty of 
the church. 
(d) However, an even more serious problem is that the training presently 
offered by these colleges is to a 1 arge extent system-bound. Doctri na 1 
presuppositi ons have set ri gi d parameters for the traini ng and 1 ecturers 
are required to be orthodox Pentecostals. On more than one occasion it has 
been observed that thei r full acceptance by the school has depended on 
this one issue while their academic qualifications were not seriously ex-
amined. Though at least four have theological degrees or honorary doctor-
ates, many of their qualifications are from unaccredited schools of theo-
logy in the USA. Furthermore, as stated previously, the curriculum 
strong ly emphasises the Pentecostal position and the text books, almost 
all from North American Pentecostal churches, affirm only that position; 
compul sory attendance is requi red at 'Pentecostal Truth' and ' Oi spen-
sat iona1 Truth' courses. 
While these subjects are stressed, open exegesis, hermeneutics and theo-
logical history are not studied seriously. There is little scope for se1f-
criticism and development. Since all its theological studies ~re coloured 
by the pneumato10gical bias of its creed, anything different is considered 
'li beral' to be taken in malam partem. 
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These shortcomings are likely to sooner or later lead to a crisis within 
the ranks of the church and in its contact wi th the 1 arger worl d. Tile 
missiological approach to educated Hindus or Muslims for example is un-
critical and often naive. Like the fundamental i st American counter-part it 
pays no heed to the background and beliefs of peoples of other faiths. 
This approach has had results only among the uneducated and as long as it 
appeals to the masses of the community, its healing and exorcism will con-
tinue to bring converts. However, in a better educated community a crisis 
of communication and kergyma will emerge . 
Furthermore, in its preoccupation with the defence of historical positions 
and the dissemination of imported American material, Pentecostal ism, the 
largest Christian group by far among Indians, has not allowed itself to 
develop an indigenous, rel evant, contextual i sed i nterpretati on of the 
message of Christ. 
Moreover, in order to give the training that is offered here credibility, 
denominational colleges in the USA are approached for accreditation. They 
allow these colleges a measure of recognition by giving local diplomas 
credit towards their own degrees. For example, the three year programme of 
Bethesda Bible College, one of the better of these institutions, is given 
two years credit at Lee College, The Church of God school in the USA. A 
few graduates from Bethesda are presently completing the remaining two 
years wi th Lee Co 11 ege by correspondence. Thus, students who 1 acked the 
necessary qualifications for admission to a local university will gain a 
bachelor's degree from the USA. There are quite a number of simil ar cases 
elsewhere. The ill effects of this approach to theological training have 
yet to be experienced. 
6.4 THE SUCCESSION CONTROVERSY IN BETHESDA 
Pastor J.F. Rowlands took full charge of the entire church from its incep-
tion till his death. (cf. chapter 3) His strong 'fatherly image' allowed 
him absol ute authority even over branch churches which had had their own 
pastors. 64 While these branches had a form of autonomy in 
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that their committee of deacons under the chairmanship of their local pas-
tor decided the matters concerning church management, Pastor Rowlands was 
consulted first65 on all types of issues ranging from decisions re-
garding members' personal and domestic problems to the procuring of mort-
gage bonds and the appointment of ministers. 66 He chaired all the 
Annual General Meetings of branch churches and through his monthly publi-
cation, Moving Waters, he offered advice to pastors. 67 Also, as a re-
sult of the total allegiance of his assistant pastors and members,68 
he was able to keep hi s fi nger on the pul se 'everywhere' in' Bethesda-
1 and' .69 
Questions about the future of the church in the event of Pastor Rowlands' 
death were ra i sed 'in isolated instances' as early as the 50's. On a few 
occasions Pastor Rowlands' absolute rule was questioned70 hut his 
strong ' Father image' prevented the issue from developing into a serious 
crisis. 71 Whi , e some individuals, discontented with this autocracy, 
1 eft Bethesda either to joi n an es tah 1 i shed church 72 or to j oi n one of 
the numerous independent Pentecostal churches, 73 the va s t maj ori ty ap-
pear to have been satisfied with Bethesda's polity. 
In February, 1980, however, the issue caught the attention of the public. 
The occasion of the controversy was the appointment of Pastor A. Thompson, 
principal of the Bethesda 8ible College, as second-in-charge of the 
church. Although Pastor Rowlands' poor health seemed to necessitate such 
an assistant,74 Pastor Alex Thompson's appointment led to a spate of 
sensational reporting, and numerous letters were sent to the local news-
papers which awakened public interest and fueled the controversy.75 
The appointment of Pastor A. Thompson to the principalship was seen as in-
terference by the 'white headquarters' 76 but the Full Gospel Church, 
to which Bethesda was affiliated, was within its rights (in terms of the 
constitution) when it confirmed the decision of the Education Board of the 
FGC to appoint Alex Thompson. 77 Difficulties arose because this was a 
rare occasion when the authority of the headquarters' was perceived to be 
blatantly at work.78 Until this stage the strong personality of J.F. 
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Rowlands had managed to exclude the direct jurisdiction of the Full Gospel 
Church. There seems to have been an unwri tten pol icy of non- interference 
in Bethesda affairs between Pastor Rowlands and headquarters. 
At a church council meeting in February 1980 J.F. Rowlands expressed his 
wish to have Pastor Thompson officially appointed as assistant superinten-
dent of the church.?9 A. Thompson had been actively involved in the 
administration of the church and was gradually gaining the support and 
confidence of the Indian pastors.80 His appointment arose logically 
from the way Pas tor Rowl ands had i nvo 1 ved him in the 1 eadershi p of the 
church and had delegated to him authority to act on his behalf. He had 
never done thi s with any of hi s Indi an pastors. With hi s appoi ntment as 
ass i stant superi ntendent under these ci rcums tances, Pastor Thompson i n-
evitably gained the power to deal with church problems independently. 
Moving Waters reported the appointment as an 'unanimous decision' of the 
church council 81 , but negative undercurrents soon began to surface in 
private discussions. 82 It was reported that a section of the congre-
gations was dissatisfied83 and the newspaper article that had brought 
the issue to the attention of the public, quoted Pastor Frank Victor, the 
most senior Indian pastor, as having said, 'Although there were many of us 
who were disappointed with the nomination we did not oppose it, because we 
wanted to avoid any unpleasantness or embarrassment' .84 
Many regarded the appointment as th e 'appointment of a successor ' 85 
but Pastor Thompson strongly deni ed this, claiming that it wa s only a 
, temporary 
elec tion8? 
arrangement' .86 Some 
when they alleged that 
members questioned the 
it had not been by secret 
method 
ba 11 ot 
of 
and 
that Pastor Rowlands had influenced a council of 'Indians who would not 
have questioned Pastor Rowlands' suggestion because he was well loved by 
all' .88 
Another objection was that Indians who were capable of holding the post 
had been overlooked.89 The majority of those opposing A. Thompson's 
appointment believed that his election had been racially motivatedQO 
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and had resul ted from the pol icy of 'the whi te church' (the headquarters 
of the Full Gospel Church) which 'is structured along apartheid 
lines' .91 They claimed that in keeping with its polity they intended 
to ensure that a white headed the church. Another view was that Indain 
pastors and members of Bethesda had acqui esced either because of the 
pledge they made in the 'Bethesda Covenant' 92 or because they feared 
victimisation. 93 A former member of Oethesda, now in charge of his own 
church, said 'they fear victimisation .. . which would tak e the form of 
severe ostracism, which would finally force those who challenged the 
church's authority to leave'.94 The Indian pastors were accused of 
'remaining neutral' in order to win 'favour, and to get better positions 
in the church'. 95 
Rowlands supported Thompson's appointment stating, 'If there was a good 
Indian at a loose end, I would certainly have asked that he be made my as-
sistant' .96 Critics, however, pointed out that there had heen a vac-
a ncy for an ass i stant pas tor for fi ve years a 1 ready97 (Cf. chapter 3) 
and there was no 'emergency situation' as Pastor J.F. Rowlands had 
claimed.98 A letter to the press pointed out that 'It was strange how 
Dr A. Thompson who holds the offices of Principal of Ilethesda Bible Col-
lege and vice-moderator of the Full Gospel Church could have hee n conven-
iently at a 'loose end'.99 
In spite of the opposition of a section, the vast majority of the church 
accepted Pastor Thompson's appointment. One letter seems to have suc-
cinctly stated the case for this silent majority. 'If you were to ask the 
30 000 members to vote for a successor they woul d vote for a European 
superintendent who wi 11 be of benefit to the work' .100 
At the Covenant Workers' Conference on May 26, 1980, where all full-time 
workers (ministers, missionaries and evangelists) of Bethesda were pre-
sent, the decision of the council to appoint Thompson was rati-
fied.lOl In an unprecedented move the moderator of the Full Gospel 
Church chaired this meeting, a privilege that had been granted to Pastor 
Rowlands only ever since Bethesda's beginning in Durban. l02 Twenty 
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three of the thirty that were present, including J.F. Rowlands and the 
moderator, voted for Pastor Thompson.I03 At this meeting, for the 
first time, an Indian, Pastor Athur Naidoo, was made deputy assistant 
superintendent. I04 
When Pastor J.F. Rowlands died barely six month's later, Pastor Thompson 
deputised as general superintendent until the next annual workers' confer-
ence. At this meeting the Indian ministers elected Pastor Thompson as 
successor to Pastor Rowlands.IOS 
Under Pastor Thompson, who had cOllle from a top administration post at the 
Full Gospel Church headquarters, a new relationship with headquarters was 
forged. For the first time, the constitution of the Full Gospel Church was 
directly applied to Bethesda;I06 the 'Covenant of Bethesda' was 
scrapped and major administrative changes were effected in an attempt to 
hring Bethesda into line with the Full Gospel Church model of church gov-
ernment. This included a system of local government for individual 
churches directly answerable to District Councils which in turn are ans-
werable to the Bethesda Temple Church Council. The workers' conference of 
all Indian pastors is the highest body in Bethesda and shares the same 
status as similar conferences which superintend the work of the Full Gos-
pc 1 Church in coloured and black communiti es. All three are under the 
lVorkers' conference of the white congregation of the Full Gospel Church 
whose responsibility it is, as the highest legislative body, to elect the 
Executive Committee of the Full Gospel Church in S.A. Only the General 
Superintendents of all three other race groups sit on this com-
mittee.l07 These superintendents have so far been white men. 
6.5 Socio-Political Awareness 
Sou th African Pentecostal churches have tended to be indifferent to socio-
political concerns. This has been, in the main, the result of its funda-
mentalist commitment to the 'salvation of the soul' and the necessity to 
gain 'eternal life' - an approach essentially other-worldly. Hence, any 
attempts to raise questions relating to the responsibility of the church 
in soc io-political matters in South Africa hav e been dismissed as unspiri-
299 
tual. 'Don't bring politics into the church' is a slogan widely adopted by 
these bodies.lOB 
Of all the pastors of established Pentecostal churches among Indians, only 
Pastor J.F. Rowlands appears to have ventured to make statements against 
the prevailing political ideology. In the late 50's he condemned the Group 
Areas Act and its effects: 109 'The Group Areas Act is destined to 
bri ng unhappi ness to tens of thousands of persons in South Afri ca. The 
h ~ r dest hit will be the Indians ... unrighteous legislation must be re-
moved from the Statute Book .•. The voteless non-Europens in South Africa 
are at the mercy of the white voter. These v0ters 
ponsibi1ity to God and their disenfranchised 
have a tremendous res-
neighbours'.110 Forty 
three notices appeared in the local 
affec ted.lll Rowlands also openly 
press call ing for prayer for those 
rejected the South African policy 
of racial discrimination. He wrote, 'As a 
failing in my duty if I hid the Truth ... 
Christian leader, I should be 
I have not the slightest hesi-
tation in saying that, whatever happens, debatable and discriminative laws 
are now only destined for a short life' .112 Howe ver, he saw these as 
quickly passing because' the coming of the Lord draweth nigh. He is coming 
for his own'l13 Thus while he rejected apartheid, he saw the sol-
ution in an imminent eschatological event. In 1941, Rowlands expressed on 
behalf of Bethesda, 
strong disapproval of the expression 'Europeans Only' which was 
even recently appended as a footnote in religious services ad-
vertised in a local newspaper ... the sooner the church rids 
herself of this bugbear, the hetter for the world in general and 
the 'Church in particular' .114 
He po inted out that' there will be no "Europeans only" sign in the Kingdom 
of God' .115 Again in 1949, he wrote, 
It is our firm conviction that the policy of the present So uth 
Afri can Government in tryi ng to introduce 'aparthei d' into the 
country has no sanc tion whatsoever in the teachings of th e New 
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Testament ... 'we rejoice because our citizenship is in Heaven 
and there is no 'apartheid' there ... there is also no 
'apartheid' at Bethesda where we are all one in Christ 
irrespective of race or colour.116 
By 1964 Bethesda had to close down fourteen of its branches as people were 
moved into Chatsworth and other 'Indian' areas.117 Since then, other 
congregations have also been affected.118 (cf. chapter 5) Resettle-
ment created great financial stress as new groups and buildings had to be 
established in the new areas. However, in spite of his lament about the 
laws of the land, at a farewell service, when the branch at Fenniscowles 
was formally closed, Rowlands used for his sermons Gen. 12: 1-3 - As 
Abraham was commanded to go to a 1 and that God woul d show him where he 
would be blessed, so believers were to look at the move as being part of a 
greater purpose. Many took on the challenge of the painful move. 119 
Inadvertently, Rowl ands' optimi sm about the future modi fi ed hi s 'pro-
t est ' . 
Thus, Pastor Rowlands' attitude to socio-political problems was basically 
two-fold. He pointed to the eschatological hope of living without these 
social ills, and he attempted to give his Indian members the 'freedom', 
they would not know in their society, within Bethesda. He repeatedly 
pointed out that Bethesda' proved conclusively how happily all nations can 
live together' .120 He maintained that 'Bethesda must always be a 
lIouse of Prayer for all Nati ons' .121 Thus he created withi n a 
stress ful situation, a haven for Indian people where, within it at least, 
they felt accepted and were able to escape from the daily dehumanisation 
they experienced. 
However, the group, 'fed' by the theological rationale described above, 
could not resolve the pressing issues confronting the church in society. 
Any activism or serious evaluation of the role of the church in South 
Africa was therefore rejected. Rowlands himself pointed out that, 
Every minister of the Christian Gospel should be far too busy 
winning souls from eternal damnation to have any time to spare 
to dobble in politics ... let the Church keep stra ight on her 
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course and strive to win men and women from the world to 
Christ.122 (He repeatedly pointed out that) A voteless 
prayer can do more for South Africa than a prayerless 
vote.123 
It is therefore understandable why members of Bethesda and Pentecostals in 
general refrained from serious socio-political discussions or from any po-
litical action as individual Christians in their role as citizens. 
The publicity that was given to the 'succession problem' focused seriously 
on the racial policy of the Full Gospel Church for the first time. After 
14 weeks of consistent reporting the issue in the newspapers shifted from 
the 'succes s ion problem' to the problem of the 'aparthei d' polity of the 
Full Gospel Church and its acceptance of the State's apartheid ideol-
09y·124 One of these articles raised the question of whether the 
racial structure of the church had prohibited it from assisting in the 
fight for social justice in South Africa. 125 
At the Annual General Meeting of Galilee Temple, the ~1erebank branch of 
~ethesda, the question was asked whether Bethesda should not 'break away 
fro~ the Full Gospel Church' altogether. 126 At another branch in 
' Imhlatuzana, at the Capernau~ Temple, the following resolution was taken: 
' noting the fact that we are subject to the const itution of the Full Gos-
pel Church and grieved by prejudices ... we resolve that the said consti-
tution should be amended, eliminating all hints of racial prejudice, in 
consultation with all affiliated population groups ... ' .127 
There were also reactions from certain sections of Bethesda's congre-
gations. One member in a newspaper article warned that' If the church does 
not function as God intended it to, free of the systems and ideologies of 
fIlan, then we are going to view a society of God-less people who will find 
comfor t in the isms of this world' .128 Another lamented that 'for 
for too long we have been vi ctims ,of a system of di vi de and 
rule' .129 On April 21, 1980 five laymen were elected by a few pas-
tOt's and certain members of Bethesda to study the issue of racial preju-
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dice in the constitution of the Full Gospel Church.l30 The committee 
unearthed various points of racial prejudice in the constitution,131 
such as its acceptance of the policy and laws of the South African Govern-
ment on the grounds of Romans 13 (whi ch commanded that the powers that 
rule must be obeyed)132 and the fact that the white conference of 
all white pastors was the highest legislative body of the church.133 
The committee called for inter alia the General Council to be composed of 
all ministers irrespective of racel34; the removal from the consti-
tution of any mention of different races l35 ; and urged that all laws 
should be applicable to the entire church irrespective of race. 136 
By the beginning of 1983, these proposals had not yet been accepted. Con-
stitutional amendments require the approval of the white conference of the 
FGC which meets each year at Easter. In August 1982 at a meeting in Durban 
the moderator of the Full Gospel Church openly rejected aparthei d137 
but at a meeti ng of the mi ni sters of Bethesda in Febraury, 1983 I.;hi ch he 
chaired, only a compromise amendment to the constitution was sent to the 
white conference. 138 This amendment which proposed a federal system 
of church government was rejected by the white conference which met in 
April,1983. 139 
The Bethesda experi ence encouraged further scruti ny of the pol i ty of the 
AFM and AOG. In 1980, a short whil e after the Bethesda controversy, the 
'Indian section' of the AFM rejected its policy of racial separation which 
was seen in the traditional distinction between 'members' (whites only) 
and 'adherents' (those of other racial groups).140 
The Indian section questioned the' unjustifiable division' within the AFM 
which they considered to be the result of 'schism and aloofness' and which 
they claimed 'testifies to a sinful state' .141 It rejected the AFM's 
white dominated church structure which it claimed was 
or promote division or separation, a form of 
heid' .142 
'prone to perpetuate 
entrenched apart-
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On June 29, 1982 the Indian and 'coloured' sections of the AFM drew up a 
declaration of intent to 'work towards full spiritual co-operation and 
organisational unity of the AFM of S.A' . 143 
I n August 1981 at the meeting of the AFM white executive its general sec-
retary, J. du Plessis, pointed out that since 1961 the position had 
changed and that 'whites, coloureds, Indians and blacks who belong to the 
IIFM are full and ' equal members of the church as a whole' .144 The 
Executive declared, that 'the old dispensation has ended' but pointed out 
that, ' ••• the possibility does exist that language and cultural differ-
ences as well as socio-economic standing may in time disappear and when 
this does happen then the external structure of the church should also be 
adapted to thi s' .145 However, the vari ous races are sti 11 separ-
ated. 
In 1981 the Bethshan Assembly of God underwent a similar crisis. From its 
inception, its affairs had been controlled by its founder, F.L. Hansen 
(cf. Chapter 3). However, a group within Bethshan queried the status of 
the council and the ownership of its properties, and rai sed the question 
of who would succeed Pastor Hansen. 146 This created rancour between 
t he offi ci a 1 s of the church and thi s sma 11 group. The council of Bethshan 
c. ncelled the membership of the thirteen members who had made up this 
group, on the grounds that 'they had undermined the Pastor's auth-
ority' .147 This led to much tension in the congregation. 148 At 
the 1982 AGM when the 13 were asked to leave the me eting there was open 
confl i ct between a few supporters of the 'rebel group' and the rest of the 
congregation.149 The development of Bethshan from its traditional 
,]utocracy to a more congregation-centred polity is still in progress and 
it has proved a slow process. 
Among a small secti on of independent and other Phase two congregati ons, 
thi s socio-political awareness is also apparent. (Chapter 5) Some of these 
independent churches handed together into a group called the South African 
Fell owship of Indian Ministers, (SAFIM). Inaugurated officially in August 
1q72 it aimed to provide mutual aid to independent pastors and to assist 
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in the stabilization of their groups. As its name suggests, it desired to 
assist only 'Indian ministers' .150 It hoped to be a basis for unit-
ing 'Indian Christian ministers of all denominations for fellowship' and 
it agreed 'that SAFIM be organised and controlled by Indian Christian min-
isters and layworkers' .151 However, after a short while the Fellow-
ship became defunct largely due to leadership struggles. 
Another Fellowship of mainly independent pastors has recently been formed 
in Chatsworth and meets regularly every week. This Fellowship like SAFIM 
rejects white missionary control in any form. It attempts to create a 
forum where I ndi an pastors can meet to help one another; where the imp 1 i-
cations of white control can be analysed and where the Indian pastor may 
'come into his own'. So far this body has not called for a 'moratorium' on 
foreign missionaries, but it is attempting to encourage Indian leader-
ship. 
However, these few 'incidents' of such socio-political awareness cannot be 
taken as an indication that Indian Pentecostals are changing their hither-
to apol itical attitude. On the contrary, these Indian Pentecostals, in 
spite of their socio-political woes have in the main shunned any opportun-
i ty to take a s tance against apartheid. The most recent example is the 
l Ick of support by Pentecostals in June, 1984 for a statement rejecting 
the apartheid basis of the new constitution of South Africa: 105 Indian 
Pentecostal pastors were invited to a meeting to discuss the legal and 
ethical implications of the new constitution - only 8 attended. 
6.6 The Spirit and the Letter 
During the emergence and early development of Indian Pentecostal bodies 
strong theo 1 ogi ca 1 homogeneity prevai 1 ed throughout the whole congregat-
i on. One finds no examples of doctrinal controversy. On the contrary, be-
s ides the general distrust of theological study there was also no attempt 
to even formulate a creed. Although the headquarters of Phase One and some 
of the Phase Two groups had their constitutions and 'statements of faith', 
th (' Indian congregations were either generally unaware of these or func-
, 
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tioned without them.152 Theirs was a religion of experience with 
little or no interest in creeds. This attitude had also been that of their 
white counterparts in their early days.153 Moreover, whatever form-
ulations of the 'letter' (fixed creed) might have existed they had been 
borrowed from Pentecostal churches in America. 154 
Teaching, preaching and evangelism were therefore based only on what was 
understood to be appropriate within the context of the religious practice 
of the congregation. Here Christ was essentially the 'healer' 'the Saviour 
of the Soul' and the 'protector from evil'. All members were equally en-
dowed spi ritua lly and hence were equally respons i b 1 e for furtheri n9 the 
aims and objectives of the group. 
As these groups evolved thi s homogenei ty gradua lly di sappeared, accel er-
ated by the emergence of second and later generation members and by the 
presence of Illore nominal members who were not as committed as the 
'pioneers' of the movement had been. 
Two possibilities lay open to these groups:-
(i) A new separation: many separated to join other bodies. Schisms led 
to the establishment of new groups which fervently reaffirmed the orthodox 
Pentecostal stance. These newer bodies allowed greater scope for the mani-
festation of the charismata and for enthusiastic worship. Those who find 
that their churches do not allow them full involvement in its functions 
join these new groups, with reasons like, 'My church has lost the Spirit 
. .. here the Spi ri t moves freely' or, 'There I was under the law, here we 
enjoy the freedom of the Spirit'.155 These responses, in effect, 
highl ight the fact that spontaneity and scope for individual recognition 
which are no longer attainable in established groups are still possible in 
newer ones. 
However, growth and contact wi th the wi der communi ty appears to 1 ead these 
~roups into a situation similar to that of the older ones. (cf. Sect or 
denomination below). Hence 15 years after their emergence, the new groups 
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also often lose their initial Pentecostal fervour; (cf. A.L. HaJl1l1ond and 
J. Frank chapter 5). No longer do they insist on the spiritual charismata 
although they make allowances for it in their services. Some do not insist 
on glossolalia as the evidence of the Baptism of the Spirit. Others be-
lieve that there is no 'second experience'; that the Spirit-Baptism accom-
panied conversion and that throughout the individual's life he may be con-
tinously 'filled with the Spirit' for certain special tasks or situ-
ations. 
(iil The second reaction involves the largest section of these groups. 
These affirm a creed (the letter) out of necessity, to maintain their dis-
tinctive position ·over and against other Christian groups. 
The correspondence between the headquarters of the Full Gospel Church and 
Dr P.M. Krishna regarding the latter's doctrinal difficulties with the 
F.G.C. Creed, illustrates the tension between 'the Spirit' and 'the 
Letter' so well that we shall quote fully from it: 
Dr Krishna, a Hindu lawyer and academic, became a Christian in 1970 and in 
the mid-70's he joined Bethesda. He was given ministerial status and be-
came dean of the Bethesda Bi bl e Co 11 ege in Chatsworth. He was also the 
first and only individual in the whole F .G.C. among all races to hold a 
doctor's degree. Hi 5 academic background and serious commitment to the 
Christian Gospel led him to question the doctrinal standpoint of this 
church. 
On September 22 1980 he wrote of his dilemma to the principal of Bethesda 
Coll ege, 
As I understand it, the Faculty (expects) of the students and 
the church that a Pentecostal College shoul d at all times, both 
at Faculty and student levels, manifest a Pentecostal stamp, 
within the confines of the Full Gospel conception of Pentecost-
al ism. 
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... while I believe that I am a Pentecostal, my emphasis and my 
style may differ ... 
... the cross (coming from my background) speaks to me of aus-
terity - not any dry asceticism, but a call to a strong measure 
of exterior and interior discipline ... I urge myself first and 
then all else to a life of aspiration after a heavenly life (the 
Kingdom of God vis-a-vis the Kingdom of this world), under the 
shadow of the Cross, in the Power of the Spirit, according to 
the capacities given to each of us. I think that this emphasis 
has led to (the allegation) that my doctrine was different . 
... There are some who look upon the dispensation of the Spirit 
and Grace as setting them above the concerns that I have briefly 
adumbrated above and as releasing them into a victorious trium-
phant Christian life 
lie went on, 
You did indicate to the Faculty that an identification with the 
credal statement was necessary. I think the present position has 
risen because when I joined the College in 1976, I was not given 
a statement of Faith so that I had no knowledge whatsoever of 
its contents. 
You know as Principal, the real difficulties I have with two 
doctrines of the Full Gospel Creed - namely the elevation of the 
physical act of speaking in tongues as the sign of the Baptism 
of the Spirit and the eschatological understanding that equates 
Bibl ical Israel with the nation state of Israel ... I cannot in 
experience and in conscience accept them. Therefore it is clear 
that there is no way out for me hut to stand down as lecturer 
.. . I left my previous appointment at the University ( Durban 
Westvlle) out of love f o ~ the Lord and loyalty to Pastor Row-
, 
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lands. When I came to live on the Campus in 1976, I did not know 
that Bethesda was part of the Full Gospel Church nor was I ac-
quainted with its creed or its constitution.156 
This confirms our view that in the main no importance was placed by the 
Indian group on the credal formulations of the white headquarters. Fur-
thermore as late as 1976, the year that Dr Krishan joined Bethesda, the 
situation regarding doctrinal fixity was still fluid. The issue appears 
only to have become serious within Bethesda when an individual had raised 
it as a matter of conscientious objection. 
P.M. Krishna was asked to take up the matter with the head-
quarters. 157 In December 1980 in his letter to the General Secretary 
of the Full Gospel Church he again affirmed, 'It was only a long time 
after (joining the College) that I had come across a constitution and be-
came acquainted with the creed'.158 He again isolated the areas of 
doctrine that he differed with and pointed out, 
For a long time I have tried to believe that these are periph-
eral issues, but I am coming increasingly to see that they do 
matter in Significant ways and they affect the liturgy, the 
worship and similar practical applications of faith. For in-
stance there is much insistence in our church that we are free, 
that in the Spirit we have liberty; this is of course, true, but 
it is only a half truth. I can never accept that Grace of the 
Dispensation of the Spirit cancels out Law and Obedi-
ence ... • 159 
The reply of the Secretary General pointed out that, 
... regarding points two and three in your letter (Premillenial -
ism and identification of Biblical Israel with the present 
nation of Israel) I dare say these are not vital issues in our 
church and I am of the opinion that you are not the only pastor 
who holds a different view on these issues. 
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The first point (glossolaly as initial evidence of the Spirit-
Baptism consequent to regeneration) is a different matter 
altogether and this is one of the fundamental teachings of our 
church .. . Basically the only distinction between the Full Gos-
pel Church of God and churches 1 ike the Dutch Reformed Church 
and the Presbyteri an Church is the water bapti sm of bel i evers 
and the baptism of the Holy Spirit. If we compromise on these 
matters we may return to either the Dutch Reformed or the t~etho­
dist Churches. 160 
What is noteworthy here is that although P.t~. Krishna 1 isted three areas 
of doctrine as proDlematic, only the issue of Spirit-Baptism was isolated 
as crucial. On the issue of water baptism the position of the Full Gospel 
Church did not differ from the Baptists. Furthermore it was considered 
that on thi s issue alone there shoul d be no compromi se as thi s was the 
only distinguishing point of this group vis-a- vis other churches. At this 
crucial point the 'letter' had to be maintained. 
On March 9, 1981 P.M. Krishna met the committee of the moderator of the 
Full Gospel Church at Irene, Transvaal where the issue of Spirit-Baptism 
was discussed at length. 161 It was suggested that 'Dr Krishna pray 
over the doctrines he founded himself at variance with', in the hope, they 
sai d, that 'the Lord woul d throw fresh 1 i ght upon them' .1 62 It was 
decided to review the matter after a while. 163 
On I~arch 30 1981, P.M. Krishna wrote to the Secretary General pointing 
out, 
I now find myself ina position where I consider that the doc-
trine of the Daptism in the Holy Spirit as a separate, necess-
arily second experience after regeneration, to be evidenced by 
the physical act of 'speaking in tongues', to be untenable 
scripturally and therefore doctrinally indefensible. 164 
He requested the moderature to 'give a ruling' on his position as 'a 
worker in the church' .165 
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In reply the Secretary General informed P.M. Krishna: 
In view of your latest letter in which you made it very clear 
that you do not find yourself in a position where you can defend 
the church's doctrine, the Moderature took the following de-
cision. It resolved to inform Dr Krishna that it is not within 
the power and authority of the Moderature to accommodate a 
worker who had ceased to believe in any of the doctrines of the 
church (Article 11.3.1.3, 123). We therefore accept that he will 
not qualify to continue as a certified worker of the Church. 
Should he reach a place where he can fully endorse the doctrines 
of the Church as set out in the constitution, we would be happy 
to receive him back into our ministry. Further that we have no 
objection to him continuing as a member of the Full Gospel 
Church of God should this be his desire. 
It is clear that the headquarters preferred to seek a way out rather than 
enforce discipl ine on the issue. But while other doctrines could be con-
sidered as 'indifferent', Krishna's rejection of glossolalia as initial 
evidence of Spirit-baptism could not be tolerated because it questioned 
what was distinctive about the Full Gospel creed. On this issue the con-
stitution had to be applied. Furthermore it is significant that the de-
cision was made binding and applicable to an ordained worker and not an 
ordinary member of the group, a further indication that during this stage 
of institutionalization congregations were no longer homogeneous and the 
clergy was separated from the laity. 
Or Krishna's experience was the first one of its kind among these groups 
nnd will obviously remain a test case . It illustrates how such an issue 
was formally handled by Pentecostals at this stage of their development 
and how a shift had occurred from the rationale of the early days of the 
group. Wherea s then, the group i tse If (i ts members) censured anyone who 
had differnt bel iefs, now censure came form headquarters. The tension 
between the 'letter' and the 'spirit' is produced when the revivalistic 
commitment to the immanence of the Spirit has disappeared and the 'letter' 
attempts to secure the group's distinguishing traits . 
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6.7 Sect or Denomination? 
So far we have used both terms ina rather loose way to refer to the 
churches studied. We need to first define both terms briefly: 
Peter L. Berger,166 E.D.C. Brewer167, Howard Decker168 , 
Liston Pope169 and J.M. Yinger170 generally agree with the 
following characteristics of sects and denominations put forward by Bryan 
Wilson: 171 A sect is a voluntary association; membership is by proof 
to sect authorities of a conversion experience ... exclusiveness in em-
phasized and there is strong censure for defaulters of doctrinal, moral or 
organisational precepts; it conceives of itself as an elect, gathered rem-
nant, having special enlightenment, personal perfection is emphasised and 
it maintains the belief in the priesthood of all believers; there is a 
high level of lay participation and opportunities for members to spontan-
eously express their commitment; the sect is hostile or indifferent to 
secular society or to the state. 172 
A 'denomination' is characterised by the following: It is a formally con-
sti tuted vol untary associ ati on, accepts adherents without impositi on of 
traditional prerequisites of entry and employs formalised admission pro-
cedures; breadth and tolerance is emphasised; discipline on lax members is 
not harsh, its self-understanding is unclear and its doctrinal posi t ion is 
not stressed; it is content to be one movement among others all of which 
are thought to be acceptable in the sight of God; it accepts the standard 
and values of the prevailing culture and morality; there is a trained pro-
fessional ministry; lay participation is restricted to particular sections 
of the laity and to particular areas of activity; services are formalised 
and spontaneity is absent; education of the younger members is of greater 
concern than the evangelism of the outsider; additional activities of its 
members are largely non-rel igious in character; the denomination accepts 
the values of the secul ar soci ety and the state; membershi p wi 11 tend to 
limit itself to those who are socially compatible. 173 
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It is apparent that the groups under di scuss; on cannot be easily fitted 
into one or the other of these categories. Using the above as working de-
finitions we find that the examples in our study vary between 'sect' and 
, denomi nati on' . 
All the churches under discussion began as sects that affirmed their ex-
clusive possession of truth, and claimed to have sole monopoly of the 
'fullness of the Gospel'. The fact that early Indian congregations func-
tioned under the auspices of the Assemblies of God and the Apostolic Faith 
Mission or, as in the case of Bethesda, affiliated to the Full Gospel 
Church, appears not to have affected this exclusiveness as these churches 
functioned in racial isolation from the white headquarters. 
All of these early Indian churches saw themselves as part of the 'faithful 
remnant' and this is evident in their strong reaction to established 
Christianity which they considered to be apostate. Their group solidarity 
and vital communalism in some cases insulated them from the upheavals of 
the society in which they lived by encouraging what we have described 
else\~here as a 'club-mentality'. (cf. chapter 4) 
Furthermore their commitment to the Hol iness stance, (cf. chapters 1, 3 
and 4) was expressed in rel; gious practi ces that emphasi sed separati on 
from 'the world'; group affil iation was accompanied by a rejection of 
'worldiness' which included prohtbition of smoking, drinking, bioscopes, 
theatres, and Sunday sports. Experience of the Spirit was the raison d' 
etre of the group. 
The c ri teri on whi ch determi nes the movement from sect to denomi nati on is 
basically accommodation: through contact with society at large there is a 
gradual move from the first stage of reaction and exclusiveness to an ac-
ceptance of the challenges of co-existence with 'the world'.174 We 
found that whil e no group was will ing to accept the prevail i I1g moral ity of 
its surroundi ng soci ety, yet among the older groups. and even a few of the 
more establ i shed new one, accommodati on to soci al envi ronment was cl early 
observed. What we call the process of institutional ization and its cor-
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rollaries are in effect this development into 'denomination'. For example 
we have observed that theo logical education is now considered to be essen-
tial for ministers and a trained and well-paid minister is becoming the 
accepted type. This new preoccupation with training, especially among the 
younger pastors, is enhanced by the rapid rise in the education level and 
the economic improvement of the Indian community at large . The latter 
factor has obviously influenced the former . 
The 'denomina t iona1isation' of these groups in our study had been accom-
panied by a stabilisation in the rate of conversion: established groups 
have obviously smaller growth rates than independent groups; a 'cooling 
off' process occurred, nominal membership grew and lower level s of lay 
participation were observed. An ecc1esiola in ecc1esia came into being 
with discernible boundaries between clergy and laity; the group loses its 
totalitarian hold on its members. The religious rationale of the group 
ceases to be the determining factor in the lives of its members. 
It is clear then that we cannot speak of 'Indian Pentecostal ism' as if 
Indain Pentecostal churches were a homogeneous group: the initial stages 
of the group resemble those of a sect fairly closely. However, Indian 
Pentecostalism finds itself in a dynamic context which has encouraged in-
stitutionalism. This in turn had led many of these groups to develop into 
denominations, a development which for many of these bodies is still going 
on. 
Summary and Significance 
1. Indian Pentecostal churches that were established in Phase One became 
gradually more institutionalised as they underwent a 'cooling off' of the 
revival fervour. 
1.1 Growth and development of the church ceased to be the concern 
of the entire congregati on but of a group within it, an ecclesiola in 
ecclesia. Membership of lay-led organisation decl ined, there emerged 
a lack of homogeneity in the congregation itself and the youth became 
314 
increasingly indifferent to church activities. 
1.2 Methods of evangelism changed. For example, the erstwhile pro-
tagoni sts of campai gns, tent meeti ngs and evangel i sti c outreaches 
have found it necessary to establish more permanent congregations of 
their own. 
2. The' cool ing off' process itself not only changed the character of 
the various bodies and congregations, but it also forced them towards 
greater institutionalization: transition from free and spontaneous groups 
to institutions with a formal structure, a trained ministry. constitution 
and polity. 
2.1 The earlier, charismatic leadership was arbitrary rather than 
'free'. Within the new organisational structures there occurred a de-
central isation of power and authority. Indian pastors in the older 
Pentecostal churches which had been founded by whites were now gradu-
ally given more leadership opportunities. 
2.2 However, a corollary to institutionalization has been a new 
clericalism. Pastors hold all the key-posts and only they are in-
volved in the decision making processes, a development which stifles 
lay participation and leadership. A quasi - episcopal system has 
evolved instead of a congregational polity which corresponds more to 
the Pentecostal affirmation that all are 'equal in the spirit' and 
are 'ministers of the Gospel'. 
3. This trend towards establishing a professional clergy has been ac-
companied by an unprecedented interest in biblical training on the part of 
pastors who hope to gain credibility in the now more education - conscious 
community, and to gain governmental recognition for their churches, from 
which would follow land allocations, marriage licences for pastors, tax 
and other benefits. 
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3.1 I n the present soci o-economi c cl imate young people seek jobs 
with more money and status than that of 'pastor'. Hence the vast 
majority of students at the Pentecostal Bible Schools have been non-
matriculants. 
3.2 The present training that the numerous small Bible schools 
offer is far from adequate and results in unnecessary duplication of 
efforts and inefficient use of the meagre resources available. Fur-
thermore the quality of teaching and of students admitted leaves much 
to be desired. To continue the present policy of providing only basic 
training to men without adequate education will raise serious diffi-
cu l ties for these churches in the future when there will be greater 
numbers of educated people in their pews. 
4. During this period of institutionalization internal crises emerged 
over the problem of succession, which usually occurs when the rule of a 
s trong charismatic individual ends. In the case of Bethesda, ,J.F. Row-
land's recommendation that' the reins' he handed over to fl. Thompson may 
well have been the best possible course of action given the unavailability 
of trained or experienced Indian leaders. But in view of the questionable 
racial policy of the F.G.C. an administrative move was politicised. The 
F .G.C. was challenged to remove apartheid principles from its consti-
tution. Thus there emerged for the first time, a clear socio-political 
awareness among a section of an otherwise a-pol itical congregation bent 
mainly on only the' salvation of the soul'. 
4.1 I nspi te of the seri ous controversy tha t arose in the FGC, the 
AFM and the Bethshan AOG concerning their policy of racial separation 
and white domination, these churches have not yet removed these of-
fensive clauses from their constitutions and their polity has 
remained largely unchanged . 
S. The institutionalization process in older Pentecostal churches has 
1 ed to a recent ins is tence on a forma 1 creed and a statement of fa ith 
which attempts to maintain the Pentecostal distinguishing f ea tures (the 
, 
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'Spirit') by means of the 'letter'. Their whole theological standpoint has 
come to focus on what distinguishes them from other churches, namely the 
speaking in tongues as the initial evidence of Spiritual Raptism, rather 
than on what they share. 
6. Institutionalization has been accompanied by denominationalization of 
Pentecostal 'sects'. Almost all began as sects which with time came more 
and more to resemble denominations. The move from sect to denomination ha s 
been i nfl uenced by the attempts of these churches to accommodate them-
selves to thei r changing socia-economic and religious contexts. 
There is ample evidence to substantiate Richard Niebuhr's view that 'the 
fervour and commitment of members cannot be sustained past the founding 
generati on and that the denomi nati on is the sect that has accommodated 
itself within the mainstream of soc iety and has become "routini-
zed'" .175 The tension that Peter Berger described which exists 
between the sect and the larger society gradually disappeared.176 
This 'routinization' of the early groups has also been accompanied by the 
upward social movement of their members (cf. chapter 4 for a fuller de-
scrip tion of this process). Susan Bud describes this process thus: 'as 
members grew ri cher, thei r commi tment waul d become attenuated, they waul d 
press for more ritual and a less emotional form of service, and for formal 
entry qualifications rather than constantly renewed signs of grace such as 
spirit possession, glossolalia and being solved' .177 
Ma l colm Ca 11 ey 178, J.T. Ni cho1l79 
found evidence of the correlation between the 
cess and the upward socia-economic development 
members. This has also been confirmed by 
Curr ie182 and E.D.C. Brewer183 in their 
sects which had developed into denominations. 
and D.L. Edwards 180 
denominationalization pro-
of the Pentecostal sects' 
J.H. Chamberlayne181, R. 
study of the ~1ethodi st 
7. B. Wilson sugges ts a sub-d ivision of sects which he believes expl ains 
ti lcir nature more clearly: 
" 
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(i) Conversi oni st sects whose teachi ng centres on evangel ism, are 
hostil e to cl eri ca 1 1 earni ng and moderni sm, and indifferent to other 
groups; 
(ii) Adventist sects which are characterised by a pessimistic determin-
ism; 
( iii) Introversionist sects which emphasize higher inner values through 
their rejection of the "world's" values; and 
(iv) Gnostic sects which have a wishful mysticism , where the "world's" 
goa 1 s are accepted but new and esoteri c means are used to achi eve these 
goals. 184 
J. Milton Yinger argued for a three-fold classification which does not 
ma rkedly differ from Wilson's except that he groups adventist and conver-
sionist sects together under what he calls 'progressive sects' because 
they are 'power orientated' .185 
Wil son places fundamenta 1 i stand Pentecostal groups wi thi n the category 
'conversi oni st' .186 
However, neither thi s category nor Yinger's 'progress ive' group fully de-
scribe the Pentecostal groups of our study, because at least in their in-
c i pent stages the churches of both Phase one and two share some of the 
characteristics of both Wilson's Conversionist and Introversionist sects. 
Not only are these groups given to evangelism and the rejection of formal 
training, but they al so place great importance on the 'experience of the 
Spirit' as a talisman of divine approval (chapter 4) and they rely totally 
on the' illumination of the Spirit' as the Introversionist group do. Doc-
trine and creed are not as important as 'the voice of the Spirit'. On the 
other hand, the other characteristics of the 'Introversionist' category 
such as neglect of evangelism eschatology and lack of ministers do not 
apply. 
8 . We need finally to examine Gerlach and Hine's thesis that Pentecostal 
movemen ts are movements of social change.187 They infer from the 
fac t that many people seemed 'changed' and 'transformed' when they became 
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Pentecostals, that Pentecostalism has the potential to change and some-
times transform society.188 Gerlach claims that Pentecostalism is 'a 
movement of transformation and revolutionary change ... a group of people 
who are organi sed for and ideologically motivated and committed to the 
task of generating fundamental change and transforming persons, who are 
acti vely recrui ti ng others to thi s group, and whose i nfl uence is growi ng 
in opposition to the established order within which it 
develops' .189 
It seems, however, that Gerlach and Hine have over-estimated the ability 
of Pentecostalism to transform or change society. It is beyond doubt that 
co nversion to Pentecostalism indeed transformed the lives of many Indians 
(cf. examples cited in chapters 3;4;5). However, we found no correlation 
between personal change and social change as Gerlach maintains. In fact he 
himself admitted that in the North American context 'the main focus of 
Pentecostals efforts' has been to 'transforr.J persons, not change the 
socia l order'. 'But', he adds, 'social changes do follow'190 - he 
shows no proof for this claim. 
Anderson, holding the opposite view, claims that the Pentecostal movement 
in the USA 'served', after a while, 'to perpetuate the social 
order' .191 He adds that 'even the practi ce of tongues, exorci sms and 
hcal ings are conservative in effect because they kept the Pentecostals 
busy in activities which have no impact whatsoever on the political econ-
omy or social relations of American society and because they serve to re-
concile the Pentecostals to things as they are .. . they have been mere 
rituals of rebellion, cathartic mechanisms which in fact stabalize the 
order .. . The radical social impulse inherent in the vision of the disin-
herited was transformed into social passivity, ecstatic escape, and fin-
ally, a most conservative conformity' .192 
We must agree with Anderson here for the following reasons: 
(i) As we have shown in this chapter the highly motivated, homogenous 
and lay - led groups was routinized within thirty years as these churches 
had soon accommodated themselves within the larger society. 
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(i i) The recrui tment process of others by the members themsel ves is an 
important factor in Gerlach and Hine's thesis - but the enthusiasm of the 
first generation did not last. The conversion rate, as we have shown, 
stabalized and evangelism ceased to be the concern of the whole group. 
(i i il Pentecostal s not only in the context of our study, but al so in 
South Africa at 1 arge are only a minority group. The majority of the 
Indians are still Hindus. 
(iv) As we have observed, the socia-pol itical awareness during the in-
stitutionalized stage of these churches only occurred among a few. In the 
main Indian Pentecostal s remai ned a-pol i tical if not thoroughly confor-
mist. This attitude is only too obvious among white Pentecostals also; for 
exampl e the AFM' s 1 ink with the Na ti onal i st party whi ch 1 ed to the secess-
ion of the Pentecostal Protestant Church; and the strongly apartheid 
church polity of the AFM and the Full Gospel Church in South Africa. 
In spite of legitimate grounds for socio-political complaints, Indian Pen-
tecostals do not participate actively in changing or criticizing the pre-
vail ing order in South Africa. They claim that 'pol itics should not be 
brought into the church', a claim which Fundamentalist and many Evange-
l ical s have often made. Pentecostal s and Fundamental ists share an ideology 
that is essenti ally otherworl dly - for exampl e thei r immi nent eschatology, 
secret rapture, extreme futuristic pre-millenialism and the emphasis on 
the 'salvation of the soul'. These aspects of their doctrine mil itate 
against Gerlach's claim that their ideology 'provides a vision and master 
concept of the future' .193 We found that Indian Pentecostals were 
either reconciled to the social pos"ition and economic lot because they 
were primarily concerned with their future bliss in heaven or they worked 
within the social structures of South Africa to improve their socio-eco-
nomic status (cL chapter 4). The latter has accompanied the routinization 
and institutionalization of these churches. 
Examples of studies of Pentecostal movements elsewhere support this view: 
r~. Heralambos claims that in the shanty towns around large Brazilian cit-
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ies, where Pentecostalism is growing rapidly, Pentecostal ministers tell 
thei r poverty stricken foll owers that thei r poverty results from thei r 
sins. Some Roman Catholic priests, however, have blamed the social 
structures rather than the poor themsel ves - the Brazi 1 i an government 
therefore condones Pentecostalisr.1, but has gaoled some of the more out 
spoken Catholic priests.l 94 C.L. d' Epinay observed that in Chile 
al so 'Pentecostal i sm teaches its i niti ates withdrawal and passi vity in 
socio-political matters; (and is) limited only to the commandment to be 
su!.>mi ssive to authority ..• These components make it, in the 1 ast analy-
sis, a force for order rather than an element of progress; a defender of 
the status quo and not a promoter of change. '195 
P. Wagner, however, in his discussion on Pentecostalism in Latin America 
attacks d' Epinay's views strongly.196 Using Dean Kelley's argument 
that conservative churches in the USA are growing because these churches 
have 'the greatest social strength' ,197 wagner asserts that if the 
Pentecostals in such countries as Brazil and Chile were to be involved in 
bringing about social change they would actually lose social strength. 
Ke 11 ey had poi nted out that rel i gi ous groups accul1ul ated soc i al strength 
by 'believing that they alone are in truth, that others are in error, and 
that dialogue is a waste of time'. Kelley has even considered the tendency 
towards conservatism to be a 'healthy and valuable trait' which gave 
'coherence and continuity to human society'.198 
Wagner, therefore, concl udes that ' when Pentecostal churches blur the 
clear line of priorities ... (when they do not place) the salvation of the 
soul fi rst, when they become ashamed of thei r lower cl ass members and seek 
more "respectabil i ty", when they introduce more "di gnity" into thei r 
1 iturgy, and when they deci de to upgrade the educati onal standards of the 
ministry, trouble may just be down the road. Building more and more social 
activism into their church programmes becomes another step towards an 
almost sapping of social strength'. 
Wagner's interpretation is problematic for reasons which have to be dealt 
with briefly: 
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{il Wagner shows no serious appreciation of the r.1arkedly differing 
contexts that exi st in the USA and in the Thi rd Worl d. He uses Dean 
Kel1ey's assessr.1ent on conservative churches in the USA to evaluate Pente-
costalisr.1 in the Third World. 
(ii) The dichotor.1Y he makes between the salvation of the soul and social 
change is unfortunate for reasons that have been abundantly stated by a 
host of Third World theologians such as G. Guitierrez; O. Costas; M.M. 
Thomas; T. Balasuriya and M. Buthelezi .199 
(iii) Kelley's lack of appreciation for religious dialogue which meets 
with Wagner's approval shows a failure to understand the complexities of a 
religiously plural society like the South African one for instance. 
(iv) Wagner's warning that Pentecostal churches should not change their 
character 'lest trouble may be just down the road' fails to take cogniz-
ance of the inexorable institutionalization process which we have attemp-
ted to describe in this chapter . As Monica Wilson maintains ' ..• it is 
false '" to suppose that religious ideas can escape reformulation as 
societies change' .200 In a society as dynamic as the one Indian 
Pentecostals find themselves in, it is wrong to suppose also that their 
church structure would remain the same and escape reformulation. 
, 
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Chapter 7 
INDIAN PENTECOSTALISM IN A CHANGING RELIGIOUS CONTEXT 
Up to now we have seen Indian Pentecostalism in its social context - now 
we examine its religious context. This chapter deals with three aspects, 
(7.1) the nature of the relation that exists between Pentecostalism and 
its mainly Hindu context and the attitudes of Hindus to Pentecos-
talism; 
(7.2) the influence that Pentecostalism has had on Hinduism; 
(7.3) and the change that is occurri ng wi thi n the Hi ndu communi ty whi ch 
has direct implications for Pentecostalism within this community. 
7.1 Hindu reaction to Pentecostalism 
Almost all the conversions to Pentecostalism were from Hindui sm; only very 
few were converted from Islam. Hindu leaders have therefore sometimes 
criticised Christian churches for proselitization. Bethesda especially, 
because it has gained the most converts has come under the greatest criti-
cism and Pastor Rowlands also has been attacked.1 
Hindu reaction has t aken three forms: 
(i) Converts were ostracised or turned out of their homes by their fam-
ilies, though in this regard, Hindus are far more tolerant than Muslims. 
(ii) Local news-papers have carried letters to the following effec t; 
The actions of the few whites who feel that they must inculcate 
godliness into Indians is open to ridicule. Does not there exist 
the need for that same teaching to the whites of South Africa 
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rather than the Indians, that there are higher values in life 
rather than resort to white supremacy in all day to day activi-
ti es. 2 
The writer goes on to label all converts as 'pariahs' who 'have discarded 
everythi ng of thei r forebears, 1 iterature and culture except thei r black 
skins' .3 
Another example is a letter to the press signed 'Rather Amused' : 
One religion is just as good as another ... Only those who are 
ignorant believe in conversion .. . 'a rolling stone gathers no 
moss' .4 
Sometimes these public criticisms had been provoked by t he insensitive be-
haviour of Pentecostal leaders themselves. For example, Moving Waters pub-
lished an article comparing Christ with Krishna,S which drew widespread 
criticisms and Pastor Rowlands was accused of 'defaming Lord Krishna' . In 
this instance J.F. Rowlands quickly apologised and the matter rested. 
On another occasion late in the 70's an Indian woman was interviewed on 
South African television by Pastor Rowlands and the American evangelist, 
Carl Richardson . The woman had held her previous ' holy lamp' in her hand 
and had testified that she had now 'come to the true light' and no longer 
needed to light the lamp as an aid to devotion. The programme also drew 
wi despread reacti ons as Hi ndu 1 eaders interpreted it as fl agrant di sre-
spect for the Kamatchee 1 amp, around whi ch centres the daily prayers of 
Hindus. The service at which the woman had testified was recorded to be 
shown in the USA by Carl Richardson: An Indian woman who is converted from 
Hinduism and who publicly disowns the ritual lamp of her former Hindu de-
votional life and witnesses to her new faith, would make good propaganda 
among fundamentalist USA audiences largely ignorant of the nature of 
Hinduism. Here again Pastor Rowlands was quick to see the implications of 
this unfortunate incident and apologised. 
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Except for these two examples, Pastor Rowlands himself cannot be blamed 
for the provocation of Hi nuu criticism. 6 On the contrary, Rowl ands was 
generally cautious in his evangelistic approach and openly expressed deep 
respect for India and her culture. (cf. chapter 41 In fact on a visit to 
Ameri ca in the mi d-70' s he used the Hi ndus' devoti on as an exampl e of what 
he believed should shame the I~idespread lack of piety among Christians'? 
The following letter to the press from a Hindu expresses the ambiguity of 
Rowlands' position: 
It is a puzzling situation ... we know that Pastor Rowlands' 
chief work is to convert as many Hindus as he can to Christian-
ity, and while no one can quarrel with that in a free country, 
what is baffl ing is that he should give publ icity to Hi ndu 
achievements ..• in recent years Bethesda has been going ahead 
~Iith its work without directly attacking any other religion. But 
the latest riddle leaves me scratching my head. S 
The behaviour of some other Pentecostal leaders, especially those of the 
independent groups, has been far less tactfu1. 9 At their open air and 
tent meetings several provocative statements concerning Hinduism as idol-
worship were heard over loudspeakers. Aggressive tracts as well as door-
to-door canvassing have been a source of great irritation to some Hin-
dus .10 
Pentecostal evangelists have often shown littl e respect for the devotion 
of Hindus or even knowledge of their religious views and have thus given 
justifiable grounds for this reaction. 
On a few occasions Hindu leaders have openly condemned proselytisation . 
For example, in May 1936 a visiting guru, Swamiji Adhyanandgi, said at a 
meeting in the Durban City Hall: 
We have enough troubles in the world, in political, economic and 
social spheres with the materialist philosophy of greed and hat-
red, and the survival of the fittest ... the votaries of the 
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different faiths should not add to that trouble by the mad run 
for proselytising. 11 
As late as 1960 a Hindu referring to this address complained that 
Hinduism has not yet heeded to the problem of proselytisation 
which is sapping the vitals of the community. The advice that 
was tended 26 years ago fell on deaf ears it seems. 12 
About the same time another Hindu scholar wrote: 
During the earlier periods (our Phase 1) advantage was taken of 
the ignorance and lack of unity among the Hindus and quite a 
number were converted into Islam or Christianity. Nowadays pro-
selytisation is not carried out on the same large scale, yet the 
number of converts is large.13 
Here Chri sti ani ty (mai nly Pentecostal groups in the I ndi an context) was 
blamed for exploiting a situation created by socio-cultural upheaval. 
Pundit Vedal ankar poi nted out that 'the economi c positi on of the poorer 
Hi ndus is expl oi ted and inducement is offered for conversi ons' .14 (We 
shall return to an evaluation of this point later, our pu r pose here is to 
show how Hindus were evaluating Pentecostalism.) Vedalankar added, 'Many 
young men, especially those educated in English and devoid of vernacular 
k nowl edge, have embraced Chri sti anity for the sake of ma rri age etc. . .. 
Due to ignorance of the true teachi ngs of Hi ndui sm many people went into 
other faiths' .15 
In 1982 the Hindu Dharma Sabha again focused on the issue of conversion to 
Chri sti anity. It consi dered the techni ques of Pentecostal evangel i sts to 
be manipulative. 16 The same year the Sabha decided to create a million 
rand fund to stem the tide of proselytisation.17 
(iii) The third reaction has been a serious self-examination by Hindus in 
the face of this · loss of members. In 1960 N.P. Desai lamented that 
' although there has now resulted an awareness (of the crisis facing Hindu-
ism) little has been done by Hindus themselves ' . 
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He wrote that, 
As is usual with our people, we are content with enumerating the 
disabil ities and emphasising vociferously and frequently from 
platforms the dangers to which the community (Hindus) was ex-
posed. We considered t his the height of our patriotic fervour. 
No thought was ever given to their solution; no machinery was 
set into moti on to sol ve even a fracti on of the probl em. The 
1 ack of abil ity to i nfl uence masses resul ted in fa il ure to 
achieve anything of substance. 18 
The challenge that proselytisation offered to Hinduism was to force a 
section of the Hindus to reject the ritualistic aspects of their religion 
so dear to the majority in the community. 
7.2 The influence of Pentecostalism on Hinduism 
Stimulated by the challenge of Christianity, Hinduism has produced a re-
nascence as well as a reformation that has rejected rituals and 
images. 19 To this Neo-Hindu movement among Indians in South Africa 
belong the Arya Samaj, the Saivaite Sungum, the Divine Life Society, the 
Ramakrishna Mission and the Krishna Consciousness Movement. These organi-
zations, which had emerged during the last century in India, reject caste 
distinctions, and ritualistic practices and all promote a simplified and 
more philosophically acceptable religion. Their services consist of prayer 
and worship not unlike ' the pattern adopted in Christian services . In India 
al so, many of these movements had ari sen as part of the renascent Hi ndu 
reaction to Christian missions. 20 
The Arya Samaj, for instance, insists on imageless worship and it rejects 
the pujas, ritual s and ceremonies of orthodox Hinduism. Its only scrip-
tures are the Vedas; all otller sacred books, including the epics. the 
Ramayana and the Mahabharata with its Bhagavadgita. are rejected. God is 
spoken of as 'personal' and the i deal of the rel i gi on is' doi ng good to 
all men'. a kind of ethical monotheism. 21 
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The Ramakrishna Movement has been described by C.P. 1e Roux, who studied 
the movement in Natal, as a 'religious action system which has at its 
highest level of actions, a superordinate meaning system comprising of the 
verbal symbols of the unity of religions, selfless service, ... and one-
ness which functions as fides quae creditur and integrates the Movement as 
a whole, giving meaning and coherence to values, norms, organizational and 
situational facilities within the Movement' .22 
P.O. Oevanandan, the theologian from Banga10re, India, believes that 'the 
essential quest in Hindu renascence ... is to discover a re1igiolls basis 
for (a) new secularism which could lend support to the ... call for active 
involvement in purposive plans for the ... re-ordering of time honoured 
social institutions and for determined efforts to concentrate attention 
more on the present welfare of all men rather than on the real i zati on of 
the ultimate destiny of the individua1'.23 Hindu reformers like S. 
Radhakrishnan had already seen the need for Hindusim to come to terms with 
the world and not to recede into an ex opera operata ritualism or into an 
introverted quest for personal sal vati on only. Radhakri shnan mai ntai ned 
that it was necessary to recognize 'spiritual realities not by abstention 
from the world, but in its life, its artha (business) and its kama 
(pleasure), the controlling power of spiritual faith. Life is one and in 
it there is no distinction of sacred and secular' .24 
!jeo-Hi ndui sm has correctly percei ved that the great number of educated 
young South African Indians no longer look to ritualistic Hinduism for 
spiritual guidance. This type of Hinduism has ceased to be relevant to 
contemporary issues and problems. It cannot successfully compete with 
other religions in a country that contains various religions, cultures, 
nationalities and races. 25 Thus in 1960 B.D. Lalla wrote, 
The educated young Hindu who in the last decade was abandoned as 
a force lost to the cause of Hinduism in this country, has 
reacted psychologically not only to his inferior status as a 
citizen of this country but also to the frustration of the age. 
He has realised with painful experience that in spite of his 
339 
western educati on qual i fyi ng him to parti ci pate in and 
contribute to the pol itical, social, educational and economic 
institutions of the country, he is paradoxically ostracised from 
them and relegated to a position of inferiority.26 
In 1983 T. Naidoo a Hindu scholar confirmed this view when he pointed out 
that it was 'i ncreasi ngly cl ear and quite understandably so, that 01 der 
forms of worship, especially those quite obviously outmoded, should be re-
placed by new approaches that befit modern thinking' .27 
That Neo-Hinduism emerged as an organized force in South Africa partly as 
a direct result of the emergent activities of Pentecostal ism is obvious 
from the following: the Hindu Maha Sabha was reconstituted in South Africa 
in 1935, soon after a spate of missionary campaigns which Bethesda had 
held in Durban. The meeting of the Sabha in 1935 bore striking similar-
ities to Bethesda's 1 arger campaigns; the Durban City Hall was used and 
the Mayor of Durban was al so invited to open the proceedings. The meeting 
highlighted the conversion issue. 
In the mid-70's a back-to-the-Ramayana-campaign (a parallel to the Back-
to-the-Bible campaigns) was organised in Pietermaritzburg. The Swami of 
the Rama Krishna Centre in Durban also delivered illustrated sermons, (a 
parallel to the 'Bethesdascopes') and the Ramakrishna Centre also estab-
lished the 'Children's Cl ub' (a parallel to the Sunday Schools) .28 
Thus without being aware of it, Pentecostal churches had stimulated a 
spiritual renaissance among members of the Hi ndu community29 who had 
already begun to evaluate the viability of Hindusim in the face of eco-
nomic and educational development and the loss of members to Pentecostal 
churches. The following view succinctly describes the present re-awakening 
in Hinduism, 
A vast labyrinth of (ritualistic) practices has been built on 
the core of Hi ndui sm and to the masses it is thi s that repre-
sents the Hi ndui sm to be bel ieved and practi sed .. • Educated 
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young Hindus in increasing numbers are displaying their disap-
proval of these overshadowing anachronisms. They view these ves-
tiges as part of man's spiritual struggle in an age that has 
long since receded into the oblivion of the past. 3D 
C.M. Brand had concluded in his study of the Indian community in the Cape 
Peninsul a, 
As soon as incipient assimilated tendencies appear within a 
solitary group which threaten to change its very nature, certain 
developments which are aimed at buttressing and maintaining the 
cultural heritage of the group can be expected. '31 
Neo-Hinduism, in the face of the conversions of Hindus to Christianity, 
has attempted this kind of 'buttressing'. However, two points emerge in 
our study, 
(i) Neo-Hinduism among South African Indians is still confined to a 
minority, mostly to the better educated strata of Indian society. (cf . 
below) 
(ii) Conversely, Pentecostalism has been a lively faith mainly among the 
poorer and less educated majority. (cf. chapters 4.4.4 and 5) 
Before looking more closely at the rel igious development among South Afri-
can Indians, a further point on the nature of neo-Hi ndu movements. 
Some of these renascent oranizations like the Divine Life Society, the 
Ramakrishna Movement and the Brahmo Samaj venerate all rel igious leaders 
like the Buddha, Jesus and Mohammed. 33 Their approach is not unlike 
that which John Hi ck has more recently proposed, namely, a universal ism 
which sees all rel igions as partial revealers of God. 34 Thi s approach, 
quite correctly, has elicited the following response from a leading theo-
logian from India, D.P. Niles, 
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If the intolerance of Christianity, which is the other side of 
mission, is on placing itself over against other faiths in a 
position of superiority, the intolerance of Hindusim is (its) 
neutralizing specificities and historical particularities and at 
best flattening all differences or at worst reabsorbing other 
faiths' positions into itself' .34 
Hence Pentecostals 1 ike all Chri sti ans in thi s community are called to 
reflect carefully on their claim of Christ's finality and to be able to 
proclaim Christ's message in the face of a growing universalism . 
7.3 Pentecostalism within its present cha nging religious context 
In two surveys made in 1979 and 1981, G.C. Oosthuizen and J. Hofmeyr of 
the University of Durban-Westville analysed the role of religion in the 
Indian community.35 Both surveys supply information about religion 
among the poorer, socially unstable Indians in Chatsworth (Sr.1) and among 
the more affluent and better educated Indians in Reservoir Hills and its 
envi rons. (Sr. 2). In the absence of any other study of sub-groups wi thi n 
this community, these surveys enabled us to extract material on Pentecos-
talism and to evaluate it with reference to our own research. 
7.3.1 Conversion Patterns 
In Chatsworth the rate of conversi on from Hi ndui sm to Chri sti ani ty, es-
pecially to Pentecostalism, was 'phenomenally high' (75% of the Christians 
surveyed were former Hindus).36 In Reservoir Hills and the surrounding 
areas the rate of conversion was much lower: only 44% of the Christians 
surveyed had been converts from Hi ndusim to Chri sti ani ty37 and 50% of 
these were members of Bethesda. 38 
In Sr.1, 69,9% of the Christians were Pentecostals.39 In Sr.2 33,7% 
were Pentecostal. 40 Bethesda in both areas was the largest Pentecostal 
group though to a smaller extent in Sr. 2 (Sr.1 43,7% Sr.2 2fl,3%).41 
It is clear that Pentecostalism has been le ss effective in Reservoir Hills 
and its environs. Further, the conversion rate in this area was appreci-
ably lower. 
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Further it appears that conversions have been less frequent in those sec-
tions of the Indian community whose traditional life-style has been less 
preserved. 
Table 7:1 
Traditional language 
Guj erat i 
Hindi 
Tamil 
Telegu 
% who retained 
usage in home 
23.8 
12.8 
7.4 
6.5 
Upper-
Income 
Bracket 
68.8 
31.2 
16.1 
0 
Converts to 
Christianity 
0 
1.6 
5.9 
4.2 
42 
The table indicates that converts have come mainly from the lower income 
groups and from those homes whose native lingui stic competence (the symbol 
of traditional cultural allegiance) had been least preserved. 
This confirms the view in chapter 4 that Pentecostalism has been able to 
articulate the life anxieties of the lower echelons of this community and 
that socio-economic and cultural upheavals were its praeparatio evange-
lica. The researchers, even in the 80's still find grounds for the 
following assessment regarding conversion s in this group, ' The impact of 
the conversion process in the Indian community has been mainly prepared by 
non-religious factors' .43 
343 
Oosthui zen and Hofmeyr al so poi nt out that the lower income groups most 
exposed to 'culture shock' are more susceptible to change. 44 On this 
basis they conclude that Reservoir Hills and its environs is 'less fertile 
ground' as 'Pentecostalism does not flourish in the more affluent Indian 
communities' .45 
While this is basically true the researchers have overlooked certain 
contributory and/or supportive factors: 
(i) Sr. 2 involved a section of the community that consisted largely of 
1 andowners who had built or bought their own homes. In Chatsworth, the 
sub-economic housing schemes meant that people lived in small, low cost 
housing which included very closely grouped communal flats. Thus over and 
ahove the question of affluence, Chatsworth, unlike Reservoir Hills, pre-
serves the communal consciousness and group mentality of traditional 
Indian society better. This group solidarity, the basis of the Pentecostal 
rationale (cf. chapter 4), is lost or lea st preserved in the area covered 
by Sr . 2. 
(ii) The diminished impact and extent of missionary and evangelistic 
preaching among the better educated is also due to the fact that Pentecos-
tals themselves who are educationally ill-prepared for such a task (cL 
chapters 4 and 5). Not only can they not handle a more educated critic hut 
they are often overawed by the better educated.46 
(iii) In seeing conversion as the result of socio-cultural upheaval, 
Oosthuizen and Hofmeyr commit the error that the soc ial disorganization 
~nd deprivation theorists have done, (cL quaestionis positio) of this 
thesis . Further their generalisation that Pentecostalism does not flourish 
among the more affl uent is ca 11 ed into question by a resurgence in the 
last decade of the Pentecostal movement among whites in Durban, where the 
wea lthy and well educated have also been attracted to the Pentecostal type 
Christia nity. The emergence of the Christian Centre in Durban (cf. 
Chapter 5) and the Rhema group in Johannesburg are striking examples47 
of a ' combination' of relative affluence with Pentecostal-type religion. 
The emergence of the 'renewal' and chari sma ti c movements in establ i shed 
cllurches is a further examp le. 
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It is not inconceivable therefore that traditional denominations among 
Indians like the Anglicans, Methodists, and Ilaptists or even the estab-
lished institutionalized Pentecostal churches may also experience a sim-
ilar resurgence. This may be possible even after these Ch ristians have 
become better educated and economically more stable and have rejected 
institutionalization as white Christians are doing. 48 The rapid rise 
of the home-church movement in Great Britain at present is a significant 
parallel development . 49 
Institutionalized Indian Pentecostalism is thus challenged to reassess it s 
mission to a new group, particularly to temper and to develop its evange-
l i sti c approach, for whil e in Chatsworth, Pentecostal gai ns outnumbered 
those of traditional churches by 3 to 1, in Reservoir Hills and its 
environs the gains were even.50 
7.3.2 Reasons for conversion 
In tile responses obtained in Sr. 2 a very small sample of converts to 
Chri sti ani ty emerged and they 1 i sted thei r reasons for converti ng as 
follows: 
Reasons for Conversion X Church X Grouping 
Traditional Pentecostal Total 
Material factor 
(eg. heal ing) 3 7 10 
Personal factor 
(eg. marriage) 5 2 7 
/lbstract factors 
(eg. found the truth) 1 1 2 
9 10 19 
51 
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Since the sample of converts in Sr. 2 is very small it is statistically 
insignificant but it does reveal an interesting trend when compared to the 
much 1 arger samp 1 e obta i ned in Sr. 1 in the Chatsworth survey: 
In Chatsworth the most common reason for conversion was 'material' whereas 
in Sr. 2 the 'personal' f actor was almost as common as the 'ma-
terial' .52 Furthermore the table above indicated that the number of 
conversi ons to both 'Traditi ona l' Chri sti an bel i efs and to Pentecostal 
ones were almost equal. On these grounds Oosthuizen and Hofmeyr maintained 
that conversion had resulted from material factors mainly. 
We have shown repeatedly that faith-heal ing and exorcisms have played a 
significant role in conversions (cf. chapter 5). Yet Ilethesda which had 
made the greatest gains in Phase One did not emphasize faith healing and 
exorcism, but grew because of its ability to 
belonging and of group solidarity. (cf. 
gi ve its people a sense of 
chapter 4) Therefore when 
Oosthui zen and Hofmeyr poi nt out that the materi a 1 factor 'was the most 
important reason for conversion', their view must be seen to refer to the 
later Pentecostal groups (our Phase two), not to all of Indian Pentecos-
talism throughout its history. 
Furthermore, the researchers did not clearly define what they meant by 
'material', 'personal' or 'abstract' factors. For example healing alone 
was mentioned as the most important of the material factors. What were the 
other materi al factors? They di d not say. The researchers then made the 
unwarranted assumpti on that 'materi al factor s' meant economi c benefi ts, 
iMplying that Pentecostals used finance or material goods as inducements 
for conversion.53 This i s hOH certain Hindu leaders understood their 
conc lusions. 54 
Also 'marriage' and influence of a 'converted relative' are placed under 
' persona l factor s '. But the latter reason does not preclude 'finding the 
trutll', a r eason placed under 'abstract factors'. Conversion, which for 
the Pentecostals is a total religious experience that may be mystical, 
enthusiasti c or of a deeply fervent kind, may also include an experience 
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lik e healing or exorcism which Oosthuizen and Hofmeyr list under 'material 
factors'. A person who has converted because he beli eved he was healed 
would also believe that he has 'found the truth'. To separate or isolate 
his responses is fallacious. Indeed, Stanley Samartha in his study of con-
version patterns of Hindus to Islam and to Christianity in India, pointed 
ou t that 'motivation in any conversion is a compl ex affair' . 55 Here 
too, there is no basi s to separate motivations for conversions as th e 
su rveys have done. 
7.3.3 Present changing religious attitudes of Hindus 
The second survey showed convincingly that mo re complex sub-groupings were 
developing in the Hindu community than in either the Islamic or Christian 
community . 56 Hindus claimed group allegiance in the following way; 
(i) 49.8Z used home language to di s tingui sh themselves from other 
groups. The Tamil-speaking group formed the la rges t sec tion; 
(ii) a very small section used their caste as a distingui shing mark; 
(iii) 30.6% claimed they 'did not know' or they consciously refused to be 
identifi ed with any particular Hindu group; 
(iv) 6.9% belonged to neo-Hindu groups.57 
The researchers cl ai m thi s as 'evi dence of a new styl e of sub-di vi s ion' 
among Hi ndus . 58 They point out that 
( i ) the tendency to i denti fy themselves in terms of 'home-l anguage' is 
I'arildox ical since such languages are heing rapirlly rep l aced by Eng-
lish.59 It i s conceivable that many from this group may gradua lly come 
to be classified in the 3rd and 4th groups; 
( ii) the large number who have consciou sly rejected group affiliation 
indicates a trend towards a unified Hindu stance (homogeneity) in the 
Hi ndu community. 60 Again most of this group were young . 61 Thi s 
fact f urther strengthens their view tha t the tendency towards homogeneity 
wi ll become even more important in t he future. The researchers point out 
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that, 'It may be that Hindus will become fully secularised, having only a 
nominal commitment to institutionill religion whatever the form'.62 In 
view of the growing concern among Hindu leaders about the increasing lack 
of i nteres t of the young in thei r traditi ona 1 way of 1 i fe and thei r 
parents' religion (cf. Hindu Reaction), this view seems quite probable; 
(iii) caste distinctions are very minimal;63 
(iv) there is a significant emergence of a sizeable neo-Hindu 
group;64 
The surveys also indicate that of all the religious groups, Hinduism of 
the older type had the small es t attendance record of temple worshi p. 65 
However, adherents of Neo-Hinduism, attended their places of devotion more 
frequently.66 
A comparison of the two surveys reveal some interesting features relevant 
to our study: 
(i) the single most striking phenomenon in Sr. 1 had been the high rate 
of conversion of Hindus to Christianity especially to Pentecostal groups. 
In Sr. 2 it was not conversion to Christianity but a 'movement towards 
homogeneity as traditional intra-group barriers break-down' .67 
(ii) An increasing secularization appears to operate, particularly in 
areas covered by the second survery. The researchers ask whether thi s 
trend 'is not perhaps the most significant re-orientation of commitment to 
which Hindus are subjected in South Africa ' .68 
(iii) In respect of neo-Hinduism groups, the Sai lJaba movement which 
emphasises healing, appears prominently in Sr. 1 but not in Sr. 2. In Sr. 
2 the Arya Samaj and the other groups feature prominently yet not in Sr. 
1. They have rejected tantric Hinduism as superstition. 69 
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(iv) According to both surveys, Hindus seem to have little knowledge of 
the basic tenets of their rel igion. 70 The researchers used for their 
test the fundamental Hindu doctrines of Moksha and Reincarnation. 71 
(v) All groups except the Muslims in Chatsworth rated religion more 
highly than the groups in Reservoir Hills. In Chatsworth 411 of the Hindu 
sample and 67% of the Christian sample regarded religion the 'most impor-
tant aspect of life' but in Sr. 2 only 91 of Hindus and 341 of Christians 
did.73 
These observations confirm the view that traditional religion has been 
eroded throughout the communi ty, accentuated by the average Hi ndu' slack 
of understandi ng of hi s rel i gi on; by hi s soci o-economi c improvement and 
especially by his Western orientated education in the medium of English. 
The researchers have concluded that Western education appears to have had 
a 'real and destructive impact on ritual religion orientation' and they 
think that this tendency will continue because 'Hindus have assigned a 
very high value to Western education'.74 
H.J.W. Rocher in his study of Hindu religious practice among Tamil-
speakers in Durban found that the decline in traditional Hindu thought and 
practices had already set in during the mid-60's. He wrote, 'detachment 
from one traditional aspect causes detachment from other aspects, for ex-
ample, the lack of interest in the reading of the traditional sacred 
1 iterature causes alack of interest and loss of knowl edge in the re-
ligious duties of the family' .75 He found that 'the social influences 
of western culture, with which the Hindus are in very close contact, 
appear to be playing an important contributory role in the process of 
devia tion from traditional Hindu thought and practices' .76 S. Jithoo 
in a study of the break-up of the joint-family system among Hindus in 
Durba n arri ved at simil ar concl usi ons about the accul turati on process 
among Indians.77 The role that the use of English has played in this 
process has been shown in D. Bughwan's study of the use of Engl ish by 
Indian South Africans.78 
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Two cl early defi ned attitudes towards tradi ti anal rel i gi on appear to have 
emerged among the more affluent and better educated. A large group has 
become a-re 1 i gi ous and secul ari sed and the other group has reconstituted 
the re 1 i gi on of thei r parents. 7q Whil e both groups rej ect temple wor-
ship and ritualism the latter joins one or other of the neD-Hindu groups. 
'The future success of Hi ndui sm in South Afri ca', the researches hol d, 
'would appear then to depend upon the extent to which neo-Hindu movements 
succeed in eliciting real commitement from Hindus in an environment where 
most needs are satisfied by Western culture' .80 
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Summary and Significance 
This changing religious context has important implications for Indian 
Pentecostalism: 
(i) The crisis among Pentecostal groups has been caused by precisely 
the same factors as in the Hindu community namely, better education, 
greater wealth and questioning minds. It is logical that as socio-cultural 
changes occur religious institutions must also develop. M. Singer in his 
study of the impact of modernization on society in India confirms this 
view when he stated that 'if social institutions like Kutum (joint-family) 
had to be changed then Hinduism which identifies the divine with Kutum ... 
must itself be modified' .81 
However, Neo-Hinduism's approach to the problem of proselytization by Pen-
tecostalism seems to be in error because it has not perceived clearly 
enough that much of the Pentecostal success may be accounted for by the 
appropriateness of its approach and its understanding of the needs of its 
'audience' . 
Pentecostals, on the other hand need to realize that the ever increasing 
number of educated Indians are well able to appreciate a quasi-theistic, 
non-ikonic and non-ritualistic worship and so should not underestimate 
the influence of neo-Hinduism in the future. Unless Pentecostalism chooses 
to reamin mainly the Church of the undereducated and, as Elena Cassin de-
scribed it, 'the religion of the proud poor'82 only, different and 
more appropriate approaches will be required. 
(ii) In Phase One and in a large part of Phase Two, Pentecostalism ad-
dressed itself to a community whose traditional religion was in a state of 
fl ux. However, the emergence of neo-Hi ndu groups now present a new cha 1-
lenge as conversions will become increasingly difficult to effect. 
(iii) Pentecostalism with its integrated system of providing for indivi-
dual worth and group solidarity and with its hold on the whole life of its 
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members has hitherto succeeded in addressing a section of this community 
which has traditionally possessed a homogenous world-view. However, with 
the changes in the world-view of that community, Pentecostalism will have 
in the future to face the challenge of handling the quest of secularised 
man, a task which it has so far neglected and which it is still ill-equi-
ped to handle. In this connection we may note that in Sr. 2 the incidence 
of the reading of religious literature was higher for Christians and Mus-
lims than for Hindus,83 whereas within Hinduism the incidence is 
greater among neo-Hindus than among other Hindus.84 Furthermore, it 
was found that Chri sti an pamphl ets and evangel i sti c tracts are the most 
widely read of all forms of religious literature in this community.85 
Thus the Hindu opinion of Christianity is based largely on Pentecostal 
evangelistic tracts for Pentecostals have been more involved in tract dis-
tribution than any other Christian body in this community. These tracts 
thus far have been very fundamental ist and have dealt with questions of 
eternal life, eternal damnation, hell, judgement, worshipping of idols and 
of Satan,86 subjects which have no appeal at all for the educated 
Hindu. 
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CHAPTER 8 
SOME THEOLOGICAL CONSIDERATIONS AND ASSESSMENTS 
8.1 Preamble 
It will not be necessary to list the loci of Pentecostal theology as this 
has been adequately done by, amongst others, W.J. Hollenweger in his The 
Pentecostals, by N. Bloch-Hoell in The Pentecostal Movement and by J.T. 
Nichol in his study, Pentecostalism. 
Instead we concentrate our attention on the following issues: 
(a) the position of Pentecostalism in the tradition of Christian theology 
(8.2); 
(b) the influence of Hinduism on the theological emphases of Pentecostal-
ism among Indians (8.3); 
(c) the Pentecostal experience of the Spirit (8.4) - a description of the 
official position on glossolalia in the creeds of the churches we have 
studied (8.4); Bethesda's Pentecostal position (8.4.2); the Pentecostal 
doctrine of the baptism in the Spirit as a 'second experience' (8 .4.3) and 
a critique of this doctrine (8.4.4); the doctrine of glossolalia as in-
itial evidence of the baptism in the Spirit (8.4.5) and a critique of this 
doctrine also. (8.4.6); 
(d) the positive features of Pentecostal-type Christianity (8.5); 
(e) the structure of Pentecostal theology and the role of the experience 
of the Spirit. This is followed by an examination of two major problems of 
Pentecostal theology:-
(1) its crisis of faith (8.6); 
(2) the problem of authority and its implications for ecclesiology 
( 8 .7). 
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8.2 The place of Pentecostalism in Christian theological tradition 
Pentecostalism must be seen within the Evangelical tradition because the 
Church of God (Cl evel and, Tennessee) and the Assembl i es of God in the 
U.S.A. are the largest affiliates of the National Association of Evangeli-
cals (MAE). B. S. Triplett points out that the Church of God was part of 
the meeting held on 7 April, 1942 where the formation of the I~AE was first 
discussed. He further points out that the statement of faith of the Pente-
costal Fellowship of North America and the NAE are strikingly similar with 
the exception of one Article in the Pentecostal Statement namely, 'we be-
lieve that the full gospel includes holiness of heart and life, healing 
for the body, and baptism of the Holy Spirit with the initial evidence of 
speaking in other tongues as the Spirit gives utterance' .1 
\~ithin the Evangelical tradition itself, Pentecostalism is part of the 
Fundamentalist movement which, according to Louis Gaspar, is the movement 
that attempted to purge north American Protestantism of theological 
1 iberaliSr.l by affirming 'orthodox' beliefs such as the inerrancy of 
Scripture, the virgin birth, the atoning sacrifice of Christ's death, 
1 i teral resurrecti on, and the second comi ng of Chri st. 2 Whil e 
Evangel ical s woul d generally agree wi th these doctri nes al so, the 
fundamental i sts adopt an extremely 1 Heral i nterpretati on of the Bi bl e. 
Tlley attempt to restore the I~ew Testament-type Ch ri sti anity3 and 
generally insist on the 'dispensational ist' theory of interpreting the 
Bible. 4 
Pentecostalism which arose in the U.S.A. in conjunction with revivalism 
and fundaLlentalism5 carried this Biblical literalism, which R.H. Ander-
son called the 'bedrock of Fundamentalism,,6 to its logical conclusion. 
Hence, for example, while Evangelicals may either adopt on amillenial or 
premillenial eschatology, Pentecostals generally adopted a premillenial 
position only and an extremely futuristic one at that. 
As vie have poi nted out in Chapter 1, Pentecostal s are i nfl uenced ei ther by 
Baptist or Methodist views of sanctification; as an instantaneous or a 
continuous work after justification. Its views of the Sacraments are simi-
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1 ar to the Bapti sts. 7 However, Pentecostal ism di ffered from the Method-
ist and Baptist holiness movements and from Christendom at large in its 
affirmation of the Baptism of the Spirit as a 'second experience' subse-
quent to conversion and accompanied by glossolalia as initial evidence of 
that baptism. 8 
At present, terms like 'Pentecostal', 'neo-Pentecostal', and 'Charismatic' 
have emerged. Pentecostal refers to the cl ass i ca 1 Pentecostal i sm whi ch 
emerged in 1901 in U.S.A., which gave rise to independent churches and 
whose theology is that whi ch is descri bed above. 'Neo-Pentecostal ism' is 
that movement which emerged during the 60's within the traditional Christ-
ian Churches. Its theology is akin to the 'Pentecostals', but while they 
remain thoroughly fundamentalist they do not always stress glossolalia as 
initial evidence of Spirit - baptism. Those who are part of the Charis-
matic movement which also emerged in the 60's interprets spiritual awaken-
ing and the Pentecostal emphasis on the charismata within the theological 
traditions and framework of their own churches. 9 This movement would in-
clude the Anglican Church and the Roman Catholic Church also. 
In view of the impact that Pentecostalism has had on the churches at 
1 arge, its categori zati on wi thi n the spectrum of theol ogi cal traditi ons 
becomes inc reasingly difficult. While 'Pentecostalism' may be labelled 
Protestant, Evangelical and Fundamentalist, its emphasis on the charismata 
and on the immediacy of the Spirit, and its renewed interest in piety and 
spirituality is still within a long tradition of such emphases in Church 
History. This point has been made repeatedly especially by Catholic 
Char ismatics such as E.D. 0'Connor10 , K.M. McDonnell II, S. 
Tugwell 12 and K. Ranagan. 13 
8.3 The influence that ritualistic Hinduism had on Indian Pentecostalism 
Because of the obvi ous tensi on between the tradi ti onal rel i gi ous worl d-
view of Pentecostal converts and that of revivali s tic - type Pentecos-
tal ism, it becomes necessary to enquire into the self-understanding of 
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these Pentecostals themselves i.e. how do Indian Pentecostals at the level 
of religious practice understand their religion. 
Hence the gatheri ng of oral tradi ti on through extens i ve i ntervi ewi ng and 
attendance at Pentecostal services and cottage meetings were given primary 
importance. Over 300 personal testimonies were studied and these proved to 
De a most valuaDle source of information. Representative words and phrases 
from these sources appear within inverted commas in the text and no fur-
ther reference is made in footnotes Decause such words and phrases were 
used widely. 
The problem of the immanence and transcendence of God 
The Pentecos ta 1 'dependence on the Spi rit' and the Deli ef in the acces-
sability of direct divine revelation by all who are 'filled with the 
Spirit' is fundamental to the Indian Pentecostal theological world-view, 
and its understanding of God. Not only are the 'personal attributes' of 
God vividly described in sermons and testimonies but witnesses also speak 
movi ngly of the immedi acy of God and of Hi s closeness to them. A sense 
that He is totally involved in every aspect of their day to day exi stence 
inheres in Jll Pentecostalism irrespective of the ethnicity of the congre-
gations.14 
In strong contrast to the traditional Hindu stress upon the transcendence 
of the Divine,lS Indian Pentecostals emphasise the closeness of God. 
When converts from Hi ndui sm were asked why they accepted the Chri sti an 
God, they often gave the following answers: 
Now God is' rea l' (the respondents mean 'defi ned', i denti fi ab 1 e 
within our experience, close to us); 
before we only knew about Him but now we known who He is; 
before He was in the heavens now He is with us as well. 
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The classical Hindu view of God is the Impersonal Divine of Upanishadic 
monism. However, the majority of Hi ndus in South Africa, and the vast 
majority of converts, came not from philosophical Hi nduism but from ritu-
alistic Hinduism. Even today only a small group of Hindus in South Africa 
are acquainted with theologico-philosophical Hinduism. 16 
G.C. Oosthuizen in an extensive survey of the conversion patterns of South 
African Hindus shows that 71 % of those converts he interviewed claimed to 
have found no hel p from the Hi ndu sacred scriptures such as the Vedic 
Hymns, Brahmanas, Aranyakas, Upanishads and the Mahabarata of which the 
better known Bhagavad Gi ta is a part. 17 Our own i nvesti gati on found 
that almost 85% of the converts i ntervewed had not even read these 
scriptures. The reason appears to be that these Scriptures, especially the 
Vedas and Uphanishads, are too numerous and inaccessible to the Hindu 'in 
the street'. Traditionally, in any case, the elitist Brahmin caste had 
always treated such activity as their sole preserve. 
Thus the great majority of the Hindus in South Africa practised their re-
ligion in the temple where 'God' was mainly approached with the view to 
securing some benefit or curing some ill affecting the individual or his 
family in their daily livelihood. Temple rituals; consulting the astrol-
ogical almanac; performing certain ceremonies or keeping vows were part of 
the propitiating process. Unless suitably appeased God might act in ven-
geance. The wide gap between the perceptions of God of the Hindu 'in the 
pew' and the informed or philosophical definition of God in Hinduism is a 
source of constant concern to the small group of Hindu theologians in this 
country.18 
It is sufficient for our purposes to sketch the traditional understanding 
of God in the community and to see how this may have affected Pentecostal-
ism and how Pentecostalism affected the traditional view of its converts. 
For ritualistic Hindus, God is generally remote but he intervenes directly 
and can be directly propitiated. The temple and its effigies represent for 
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the adherent symbol s of God, and the cultus and ri tua 1 s bri dge the gap 
between transcendence and immanence in the mind of the worshipper. 
Pentecostal i sm offered a different alternative to the resoluti on of thi s 
tens ion. The 'Father' is often defi ned in terms of transcendence whil e 
Christ is often characterised as God who is immanent and immediate to 
their experience. This understanding of the Father-Son relation would of 
course be rejected by official Pentecostalism for its formal understanding 
of the Tri nity is the same as that of hi s tori c churches .19 However, 
here we are investigating the 'average' members's perception of these is-
sues in order to understand how this movement impressed its doctrine on 
Indians. It should also be mentioned that these views are not peculiar to 
Indian Pentecostalism only although elsewhere it was influenced by a dis-
tinctly different religious background. In this regard references may be 
made to the Afri can Pentecostal experi ence where a s i mil ar ten s i on is 
found in relation to the traditional African view of God;20 or to the 
white Afrikaner Pentecostal experience where a tension exists with the 
former austere Calvinism.21 
We observed that 'the Father' is conce ived of in the 'tremendum' mould of 
God in the Old Testament,22 and Christ is mainly the mediator, inter-
cessor and propitiator. The crucifixion or even the purpose for the incar-
nation are often described as either an emergency redemptive measure 
whereby God through Christ solved the dilemma of man's sin or as a vicari-
ou s offering of redemptive suffering by Christ to God. 
The all pervading presence of evil in the world 
Parallel to and resulting from this view of the immanence of God is the 
understanding of the nearness of evil: 
In our opinion, popular Pentecostalism's view of the world is essentially 
dualistic. The world and human history are conceived of as the battle-
ground for the confl ict between God and Satan, good and evil. 23 Much 
of the Old Testament is seen as a record of how through the idolatry and 
apostasy of Israel 
the record of the 
as a mixture of 
motif. 27 
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evil overcame good.24 The New Testament is seen as 
reversal of that process. 25 The atonement is viewed 
the satisfaction theory26 and the Christus Victor 
Furthermore, the individual's 'heart' and 'soul' are understood to be the 
seat of that confl ict. The devil constantly challenges Christ for sover-
eignty over the human soul. Who eventually wins depends entirely on the 
individual's decision. 
Thus Satan is believed to be a real and ever present force and the arch 
enemy of the church. Sickness or misfortunes are readily attributed to 
demoni c agency. 
This question of the immanence of evil is probably the clearest link bet-
ween the ritualistic Hindu world-view and that of popular Indian Pentecos-
talism. 
We should first note that in conversion the new Pentecostalist not only 
accepted Christ but also totally and openly rejected Hinduism. This break 
was often overtly violent: temples and former religious paraphernalia were 
publicly destroyed. The convert now saw these as representations of 
evil,28 an understanding which does not allow for Hinduism or any 
other non-Christian philosophy to be a possible praeparatio evangelica. 
The reaction of the convert was often so strong that not only was the for-
mer religion rejected but also all former culture since there was no dis-
crimination between what was religious and what was cultural. Purely cul-
tura 1 items such as the tha 1i and the bhotu29 , symbols of marri age, 
were rejected as being Hi ndu. Conversion was a 'clean start', often mani-
fested in a cha nge of name.30 New names were usually Biblical ones or 
at least western. 31 Besides the obvious socio-cultural motif behind 
thi s name-changi ng there were other reasons al so: sometimes the former 
surname, especially in the early days of Pentecostalism, carried the stig-
ma of being low caste or of no caste at all. Pentecostalism in this sense 
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was also conversion into a casteless society.32 At the same time, some 
of the former Hindu names were names of Hindu deities and therefore had to 
be changed. 
In view of this conscious and violent break with Hinduism, drawing mere 
parallels between Indian Pentecostalism and Hinduism is futile. 33 It 
would be more accurate to go beyond phenomenological comparisons and speak 
of 'the old' providing the mentality that stimulated innovations within 
Pentecostal thinking. The underlying rationale is the same but new forms 
were developed often in reaction to the old. To grasp this tension between 
the old and the new is a vital clue to an understanding of the character 
of the movement and to an understanding of the reasons why Pentecostalism 
communicated more successfully with the Indian than 'established' Chr i st-
ianity did. 
Although Indian Pentecostalism offered a new religion it maintained a con-
tin uity with India: while the services were held in English, songs and 
prayers were often in Tamil, and Hindi; Pastor J.F. Rowlands the dynamic 
l eader of Bethesda instilled a sense of pride among his members in their 
Indian history and culture. He, more than any other lauded the Indian fam-
ily life, social graces and communal solidarity. However, Pentecostal ism 
by its very nature was a westernized religious form heavily influenced by 
visiting evangelists, preachers and literature from the U.S.A. It paid 
only token respect for the cul ture of the Indi ans who as a marginal com-
munity caught in culture shock was to become increasingly westernized. 
In the ritualistic-type Hinduism existing among the majority of Hindus in 
South Africa, the temple rather than scriptures or meditation is central; 
priests, not teaching gurus, are the chief functionaries of this religion 
and ritualism replaces other kinds of creeds. The lack of formal doctrinal 
definition encourages practices that informed Hindus, namely those influ-
enced by Vedic and neo-Hinduism, strongly reject. These rituals have roots 
in forms of animism that manifest themselves in t antrism or enthus iastic 
trances, evidence of which may be seen in the Kavadi ' festival and fire-
wa 1 king. 34 These trances are 1 imi ted to a few of the devout who are in 
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actual contact with the deities and who often act as diviners. They have 
speci a 1 appeal for people who need heal i ng, or who need to uncover the 
causes of their 'ill luck ' . 
It is this awareness of evil that is retained virtually intact even after 
conversion with but one difference: all the former practices are consid-
ered demoni c35 and the Chri sti an God is seen as the greatest force 
able to overcome even the strongest of these 'powers of darkness'. Former 
diviners or priests told of the hierarchy that they believed existed in 
the temple structure: a temple is usually dedicated to one deity in par-
ticular, for instance, to Mariamma, Soobramanian or Ganesha. When one is 
overcome by an ill of some kind one seeks the aid of a stronger source to 
undo the curse of the lesser.36 Now after conversion the Christian God 
is considered mightier than even the strongest of these forces. 
Our point is not that all of Hinduism is tantric, but that this was the 
type of Hinduism most prevalent among a large section of Hindus in South 
Africa and therefore among those who had turned to Pentecostalism. 
'Superior' forms of Hinduism as 'superior' forms of Christianity did not 
make an effort or if they did they lacked comparable appeal. 
It is significant to note that a man of the calibre of J.F. Rowlands, who 
managed to instil a sense of austerity in Bethesda's Pentecostal expres-
sion, taught that' evil spirits are as real as the Holy Spirit'. He said: 
'There is a baptism of the evil-spirit, an infilling of satanic power that 
enables the heathen to perform miracles'. He cited examples of such mir-
acles: 'the possessed man can walk barefoot through red hot fires without 
a blister and he can pierce his body with nails and needles without a drop 
of blood being shed' .37 
In the light of this one can understand why the emphasis on exorcism and 
hea 1 i ng introduced by the white mi ss i onary became so cruci a 1 for I ndi an 
Pentecostalism. Whatever the reasons that highlighted these aspects in the 
missionaries' context in America or Britain, their emphases here corres-
ponded with the ritual istic world-view of the majority of the Indians in 
South Africa where demonic activity plays a major role. 38 
I ndi an Pentecostal movements, espec i ally the independent churches, offered 
a nUinber of exampl es of persons cl air:ling to have had the abil ity to 'cast 
out demons' • 
Some ministers even claimed to have had 'the gift of discernment' which 
enabled them to discern the sources and types of illnesses or problems. In 
their view such troubles are normally due to sorcery and they were able to 
unearth the instruments of thi s sorcery in the gardens or homes of the 
'victim' • 
A few ministers are known to pray over water and then sprinkle this 'holy 
water' throughout the homes and over the afflicted person to cleanse them 
from evil or sickness. Another example of magico-animistic interest is the 
attitude in some quarters of these churches to the dead. Pastor Rowlands 
compl ained that 'far too many pagan customs had been incorporated into 
Christian funerals'. like, for example 'turning pictures on the wall back 
to front, and the habit of men refraining from shaving'. Even after becom-
ing Christians, families are deeply concerned about the assurance of peace 
for their dead. Hi ndu famil i es woul d normally recite certai n cereiUoni al 
prayers throughout the year to achieve this. Since this concern about the 
welfare of the departed remained after conversion, Pastor Rowlands' sub-
stituted the 'Thanksgiving' services for these memorial ceremonies. The 
focus was subtly but del iberately shifted from remembering the dead to 
God's concern for the grieving family; a transfer which seems to have been 
adopted by many other Pentecostal churches instancing what J. Bavinck, the 
missiologist, termed an act of 'possession' whereby an old form was filled 
with a new content. 39 
However, some of the converted families appear to have given these cer-
elaonies much more val ue than Pastor Rowl ands had originally intended. In 
thei r anxiety about the wel fare of the departed they i nsi sted upon them, 
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believing that a departed spirit not at rest could come back to haunt them 
or to bring misfortune. 
Pentecostals justify their preoccupation with the exorcism of omnipresent 
demons by referring to Christ's and his Apostles' experience with evil 
spirits. Such parallels are not difficult for Biblical literalists to 
show.40 Furthermore. both Indian and white Pentecostal ministers use 
these beliefs to distinguish themselves from the 'established' Christian 
churches that 'believe only half the truth' by ignoring these 'supernatu-
ral occurrences'. Pentecostals services are attended not only for worship 
but are also focal points for obtaining spiritual and emotional help. 
Very often there are special prayers for sick individuals during the ser-
vices. and in some congregations members are asked to pray for one another 
by laying hands on each other. At times the sick or troubled are called to 
the 'altar' or pulpit and the minister himself prays over them. Numerous 
instances of exorcisms taking place during the service have been recorded. 
but exorcisms usually occur in the homes of the persons concerned because 
exorcist sessions are accompanied by long hours of ~rayer. In obedience to 
the scriptural injunction. 'difficult cases' are usually preceded by 'much 
fasting and prayer'. 
At the campai gns of some of the independent churches. modell ed on the 
style of American evangelist like Oral Roberts and A.A. Allen. 41 peo-
ple queued in order to 'be delivered from evil' or some sickness;42 
many were Hindus who. disappointed with results in their temples. came 'to 
try the Christian God'. This explains why many former Hindus give healing 
as the single most important reason for converting to Christianity.43 
With regard to thi s a mi ni ster of the Lutheran I ndi an congregati on com-
menting on the slow growth of his church compared with Pentecostal 
churches wrote: 
It is very difficult to build up stable congregations •... in the 
temples people do not find congregational life. They go to the 
temple when there is need. mainly to change 'bad luck' to 'good 
luck'. This is mainly a task for women. People can therefore go 
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to the temple, where they think they can get most help, they do 
not belong to any particular temple . .. People 'do' prayers to 
obtain something. The whole outlook is magical. This is brought 
into the Christian church. Those groups who appeal to the same 
sentiments as Hinduism can get many members. Healing, promises 
of 'good 1 uck " 'Jesus wi 11 solve a 11 your problems', 'you wi 11 
be happy', 'as a Christian you will prosper' etc . these are 
things people will go for and also for emotionalism (they need 
to see) that something is happening. 44 
Wl,n e his generalisations are not entirely correct, he has made an import-
ant observation regarding the continuity that persists in the mind-set of 
many persons even after joining the Pentecostal church. The convert's new 
community still 'appeals to the same sentiments' of his tantric-Hindu 
past. 
This is further illustrated by the attitude of these Pentecostals to their 
place of worship. The one hundred and ten branches of Bethesda, for exam-
pl , are called 'temples' . Pastor Rowlands chose such a term in view of 
the special significance of the temple in the traditional communities. 
Now, of course, a Biblical idea of 'templ e ' has replaced a Hindu one. It 
i s referred to as the 'House of God', or even the 'Holy of Holies'. Mem-
bers are often cautioned to observe complete reverence when in church so 
as not to distrub 'the holiness of the place' .45 While there is no-
thing essentially unac ceptable about this attitude, there is often an ex-
cess ive concern with externals. For example, a woman reported to have been 
miraculously healed in an independent church in Phoenix was said never to 
have missed a single service at this church since she had been saved. When 
interviewed, the elderly woman pointed out that she would not miss a 
sing le service because by constant attendance she continues to be in 
favour with God. She gave the impression that she would be ill again if 
she stopped attendi ng. 46 Large secti ons of these churches seem to re-
gard attendance at church services as accompli shing desired ends ex opere 
opera to. 
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Indian Pentecostalism's conception of God 
This awareness of the immane nce of evil has had a pronounced influence on 
Pentecostalists' view of God: 
All Pentecostal i s ts, except the uni tari an groups, accept the orthodox 
Chris tian doctrine of the Trinity.47 However, in practice the Trinity 
is 'rationalised' in the following way. 
The transcendence of God in his absolute holiness and sovereignity is em-
phasised but these characteristics are generally attributed to the Father. 
God the Father is totaliter aliter and his main function is to judge. 
Those parts of the Old Testament that represent God as he who destroys and 
does not tolerate unbelief or idol atry are therefore es pecia lly popular in 
descriptions of God the Father. 48 
Whi l e the 'Father' is God in judgement who pu nishes sin and before whom 
Satan is continually accusing Christians, Christ is seen as God who 'cares 
and forgives'. Christ is close to th em , cares for them and 'lives in their 
hl dl'ts'. He manages thei r affai rs and protec t s them from evi 1. They have a 
moving understanding of the reality of Chr ist in their lives and are not 
afrai d to speak openly of Him as their 'friend and compani on'. Their tes-
timonies abound with examples where everything from the procuring of a job 
or car to the rec eiving of funds to meet a bill are credited to the direct 
agency of Christ . 
Pentecosta 1 s resolve the tensi on between transcendence and imman ence by 
unconsciously disregarding the old theological max im 'Ope ra Trinitati s ad 
ex tra indivisa sunt' and give the role of 'God in His Love' almost en-
tirely to Chr ist . On at least three occasions evangelists in their sermons 
ex plained how Chri st came to be born. In vivid terms, with great rhetori-
ca l effec t, they depicted the court of heaven with the angry Father and 
his attendant angels. Into this scene stepped Christ who offered to go to 
earth in order to be the 'propitiation' of God's wrath. Th e phy sical suf-
ferings of Christ were stre ssed as being most efficacious. Th e sermons 
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often culminated in the question, if he could suffer so much to 'save us' 
why do we not more willingly suffer tribulation for His sake? Thus Christ 
acts on man's behalf towards the Father; He is the 'loving friend and 
brother', who makes each member a 'joint-heir' with Him. Thus the work of 
Christ as 'mediator' and 'intercessor' is greatly stressed. 
In some circles the name 'Jesus' itself was given what we might call 'in-
herent value'. It was claimed that the name itself had power over evil. 
Exorci s ts decl ared that in thei r experi ences, the mere pronunci ati on of 
the name sufficed to check the boisterous behavior of the 'possessed' and 
'evil spirits were silenced' .49 They claim Peter's experience of heal-
iron by command in the name of Jesus (Acts 3:6) as the Biblical warrant for 
their practice. 
It seems, from the manner in whi ch the thi rd person of the Tri ni ty is 
spoken of in such circles, that the Holy Spirit is a mere force. This, 
too, is a vi 01 ati on of the orthodox pri nci pa 1 of 'Opera Tri ni tati s ad 
extra indivisa sunt'. The Holy Spirit is spoken of as 'it', the impersonal 
third person pronoun. 
The impersonal usage is to be found even among some theologically educated 
Pentecostal pastors, both Indian and white. It is too frequent and too 
wi dely spread to represent a mere lapsus linguae. 
The Spirit is seen as the source of boldness and courage enabling one to 
witness Christ; is responsible for the ability to heal or exorcise and 
bestows the strength necessary to refrain from sinning. The word that 
occurred most frequently in connection with the Spirit was 'Power' .50 
Taking their cue from certain Biblical texts most Pentecostals believe 
that the Spirit empowered a Christian to do miraculous things, and also 
that people without 'power' were only nominal Christians and even 'apos-
tate' . 
The Holy Spirit is often seen as an 'invisible dynamic' that offers pro-
tection from evil. This concept must be seen in terms of Pentecostal 
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'anthropl ogy' whi ch understands evi 1 as an ever-present aggressi ve force 
poised at all times to attack all aspects of the life of man. Through his 
presence the Holy Spirit effectively prevents evil from invading man. We 
note in this connection that the heart is seen as the centre of conflict 
between Satan and Christ, where if the Holy Spirit is not present, evil 
wi" eas i ly overcome the i ndi vi dua 1. 
Mysticism and spirituality in Pentecostalism 
In religious practice Pentecostalists have developed a type of mysticism 
whi ch is i nextri cab ly bound up wi th, and indeed i s , the consequence of 
t hi s understanding of the nature and work of the Holy Spirit. The follow-
ing are descriptions typical of the experience of 'having the Spirit': 
It is the power from heaven that takes control of you and guides your life 
to the perfection required by God. 
One has to be in the perfect will of God, waiting on God and breathing in 
the breath of God. 
One gets immersed in the Spirit. 
When the Spirit enters the soul of a person his whole life is filled. 
One is imbued wi th God's Spi ri t to such an extent that not our wi 11 but 
the will of God motivates our lives. 
The language used by the Indian Pentecostal groups to describe the experi-
ence of the Spirit is not unlike that used by Pentecostals every-
where. 51 Thus, for example, glossolalia is described as 'a song of the 
depths of the self, bursting the barrier of the unconscious' or 'the ut-
t ering of the unutterable in the power of the Spirit. '52 A white pas-
tor of a non-racial independent movement which is markedly influencing 
Indian Pentecostalism explained glossolalia as 'a direct spiritual com-
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munication with God ... a private 1 ine of communication between the be-
liever and his God' . 53 
Indeed the Holy Spirit is the ultimate agent of prayer but Pentecostals in 
the main claim that an 'experience' of the Spirit makes effectual prayer 
possible. Here this 'experience' sets the basis for the rest of Pentecos-
tal life and worship. 
Pentecostalism generally, including its Indian expression, also operates 
with a tripartite view of man. Such a view is also found in Hinduism it-
self. The soul is sharply contrasted with the body. The body, the seat of 
sensual ity, is constantly at war wi th the spi ri tual i ncl i nati ons of the 
soul. The task, then, for the rider (the soul) is to keep his chariot (the 
body) under subjection for the ascent of the mountain to God-consciousness 
(moksha) .54 
In Pentecostalism, the soul of the believer is ruled by Christ who is con-
stantly challenged by Satan who uses the body to war against the soul. 
This tripartite view and the belief in the immortality of the sou1 55 
sets the tenor of the holiness programme and affirms the centrality of the 
believer within that programme. 55 The 'sins of the heart' are overcome 
when Christ rules. Paul's concepts of 'flesh' and 'body' and his call to 
'wal kin the Spi ri t not in the fl esh' are popul ar sermon themes ill these 
churches. 
So, whatever the reasons for emphasi si ng heal ing and exorci sm in the hi s-
tori cal contexts of the white missionaries who brought the Pentecostal 
message, to Indian South Africans that l~essage had a double anchorage -
fundamental i Sf" and ri tual i sti c Hi ndui sm. Now, after fifty years there 
still exists what may be best described as a dialectical tension between 
the former ri tua 1 i sti c Hi ndui sm and the new found Pentecostal-type Chri st-
ianity. On the one hand there is open rejection of anything Hindu; on the 
other hand the former religious world-view, with its understanding of the 
immanence of the divine and of evil still remains. In fact, its view of 
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man standing before the all pervading forces of evil, still influences the 
Pentecostal view of God, its idea of holiness and its religious practice. 
8.4 The Pentecostal experience of the Spirit 
It has already been mentioned that in the USA the 'holiness doctrinal po-
s iti on developed to the poi nt where gl os so 1 ali a came to be consi dered a 
sine qua non of Pentecostalism. In this chapter this doctrinal position 
will be studied and assessed more fully. 
8.4.1 The official stance on the baptism in the Spirit and glossolalia 
The Apostolic Faith Mission (AFM), the Full Gospel Church of God in South 
Africa (COG) and the Assemblies of God (AOG) hold identical positions re-
garding the baptism of the Holy Spirit. The 'baptism of the Spirit' is 
consequent to regeneration. It is described as 'the enduement of power 
from on high, promised to all believers who obey Him [Luke 24:49; Acts 
1:5-8; 2:38; 5:32] ... It is the privilege of every believer, as in the 
~ a rly church, to receive this supernatural experience. [Acts 2:1-4; 
8: 15-19; 10:44-47; 19:1-7].56 It is described as a 'wonderful experi-
ence ... distinct from, in addition to and subsequent to the experience of 
the new birth' .57 This experience ensures 'divine direction and endue-
ment of spiritual power for service' .58 
In these churches, 'speaking with other tongues' is considered to be the 
initial evidence of this experience. All three churches also affirm that 
'regeneration and baptism into the body of Christ' is different from the 
'indwelling of the Holy Spirit in the believer' .59 In the USA, from as 
early as 1915, the Assemblies of God considered the identification of the 
two experiences to be 'a false doctrine.'60 Furthermore, the 'nine-
fold fruit of the Holy Spirit in the life of every believer' is distin-
guished from the 'nine-fold gifts of the Holy Spirit' following Spirit 
baptism. 61 Members are urged to 'covet the gifts', since they are 
given for 'the edification and enlargement of the church' .62 
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While the book of Acts [2:4; 10:46 and 19:6J is used as the basis for this 
doctrine of baptism, the belief is also based on the promise made by 
Cflrist in Mark 16:17. Furthermore, glossolalia in these cases in Acts is 
considered to be the same manifestation which is recorded in 1 Cor. 
12.63 
After many interviews with ministers and members from all three churches 
and attendance at over 550 of their services, it has become clear that 
only the Apostolic Faith Mission and Assemblies of God actively propagate 
this doctrine. Bethesda, the Indian branch of the Full Gospel Church has a 
different and unique attitude to this issue. 
In the AFM and AOG glossolalia is accompanied by long sessions of fervent 
prayer, fasting, urgent striving after holiness and in many cases emotion-
a 1 excesses in worshi p and prayer. Numerous exampl es of pub 1 i c and com-
munal tongue-speaking; 'interpretations' of these tongues and 'prophetic' 
utterances were recorded. In the services, a time for" free worship' is 
allowed during which the whole congregation participates in loud praying; 
singing; praising God; speaking in tongues and some even weep. Bodily con-
vulsions, uncontrollable jerkings, what appeared to be garbled speech in-
terspersed with repetitive monotones, and swoonings were al so observed. 
The latter was termed the' slaying in the Spirit'. (Very similar phenomena 
were also observed in white Pentecostal congregations.) 
Older ministers and members recalled special meetings that were held re-
gul arly at which members in the congregation were encouraged to 'strive 
after the gifts of the Spirit' (a common expression in these circles). A 
'dead church' with 'no warm fellowship and no souls saved' is associated 
with a lack of these gifts. 64 For this rea son the traditional churches 
are often contemptously labelled 'dead churches'. 
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8.4.2 Bethesda's Pentecostal Position 
Bethesda, in contrast to the Apostolic Faith Mission, the Assemblies of 
God and the Full Gospel Church to which it is affiliated, adopted a dis-
t i nctly different a pproach. Pastor J . F. Rowlands is said to have spoken in 
tongues only when he vias very young. This was known to only two or three 
of his closest friends . 65 Otherwise he did not speak in tongues pub-
1 icly nor did he expect it of any of his members. 66 There is no evi-
dence that he ever imposed the creed of the white headquarters on the In-
dian branches. He also does not appear to have insisted that 'speaking in 
tongues' was the initial evidence of Spirit-baptism. Nevertheless he al-
ways c1 aimed to be a 'thorough goi ng Pe ntecostal' .67 Th is woul d 
indicate that he considered Spirit-baptism to be Inuch more than mere 
glossolalia or 'charismata'. 
Early in Bethesda's history, Pastor Rowlands pointed out that 'There are 
some fol ks ... who do not like Bethesda's Pentecost - perhaps there is not 
enough noise for their liking or perhaps it is because there is a complete 
absence of fanatical stamping or clapping' .68 In 1942 he '!lrote, ' Let 
me say er.1phatically right now that all this fanaticism (i.e . what was pre-
valent in Pentecostal circles at the time) is not only most irreverent but 
quite unscriptural . Noise is not always evidence of blessing,.69 He 
bel i eved that the purpose of Spi ri t-bapti sm was to 'equi p Chri sti an 
workers with Power for service and not for selfish spiritual pleasure and 
enjoyment',70 'The church' he bel ieved, was facing 'the greatest 
crisis in her history and without Pentecost and the power of the Holy 
Ghost she will crumbl e beneath the battering ram of the enemy.. . Real 
Pentecost is marked by power, stability and strength',71 He pointed 
out that 'Real Pentecost brings reverence, but sad to say there is deplor-
able irreverence in Inany Pentecostal churches today'. 72 As early as 
1936 he regretted that some Bethesda members had been i n Fl uenced by the 
'fanaticism' of other Pentecostal churches. He even reprimanded them for 
attending 'off-the-track services' .73 
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For Pastor Rowlands too, Spirit-baptism was, in true holiness fashion, a 
'second experience' subsequent to conversion. 74 However, he made at 
least three departures from the official Pentecostal position of the Full 
Gospel Church: 
(i) He believed that to highlight the Baptism in the Spirit above other 
Christian doctrines was to encourage 
variably led to 'fanaticism and 
work' .75 
'an unbalanced emphasis' which in-
the eventual ridicule of God's 
(ii) He affirmed that 'the evidence that a believer has been baptised in 
the Holy Ghost is a greater evidence than speaking with tongues' much more 
than mere speaking in tongues was needed as evidence. 76 While gloss-
olalia many accompany this experience 'it is only one of the gifts appor-
tioned and divided severally as He wills' [Cor 12:11]:77 There was no 
biblical reason for elevating one gift above the others. 
(iii) He consistently reminded his congregations that the sign of the 
Baptism of the Spirit was ultimately not the 'charismatic gifts'. He poin-
ted out that nowhere in the Scri ptures is it menti oned tha t, 'By thei r 
gifts ye shall know them' but by their 'fruits ... '.78 He frequently 
quoted Matthew 7:16. 
Pastor Rowlands understood Bethesda's position to lie between the extremes 
of formalism and fanaticism: 'Fanaticism is the result of an unscriptural 
approach to Pentecost and Formalism in the result of no approach at 
all' .79 He strongly criticised the formal, structured approach to 
polity and worship in the established churches. He considered many of 
these churches 'apostate' .80 This appears to be a general trait in 
Pentecostal thinking. 81 We get the clearest insight into Pastor Row-
lands attitude to this issue in his response in mid-1959 to a few members 
leaving Bethesda to join a certain 'established church': 'the four -
square peg of Pentecost will never fit into the round hole of formal 
Christianity'.82 He pointed out that 'formalism' was 'throttling' 
thei r Chri sti ani ty because 'they deny the power of the church, the Holy 
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Spirit'. He compared these members to 'spiritual divorcees' who had 'lost 
their first love for Jesus and have been remarried to a church'. 'Too many 
Christians', he lamented, 'are being rounded-off t o fit square backslidden 
s ituati ons' .83 
He believed that behind both extremes lay a satanic pl ot de signed to cor-
rupt the church. While formalism made Christians merely 'puppets and pew-
warmers where their impotence will be a stumbling-block to the spread of 
the Gospel', the extreme emotional experiences were 'pseudo-Pentecostal 
experiences designed by the "arch imposter" to deceive true Christians'. 
He believed that those caught in the latter 'were too busy chas i ng devils, 
imaginary or otherwise, to listen to simple reason and plain 
Scripture'.85 
From about the late 60's onwards, he found reason to warn more vehemently 
against emotional excesses among the later independent Pentecostal 
churches. In contrast Bethesda was descri bed as bei ng 'qual ifi ed by the 
word "sane"86, where 'no appeals to natural feel i ngs or emoti ons are 
made and where the Holy Ghost appealed directly to the conscience and 
(therefore) lasting decisions have been made for the Lord' .87 
Not the 'gifts' but the 'fruit ' were the signs of true Pentecost and the 
baptism of the person. He listed these 'fruits' to be : 
(i) Profound humility 
(ii) Power not noise 
(iii) Love above all other gifts 
(iv) Unity not churchianity or denominationalism 
(v) Spiritual urge to win souls 
(vi) I nna te des ire to pray 
(vii) Christlike unselfishness 
( vi i il 
( i x) 
(x) 
Action, movement and progress not stagnation 
Spirituality, not carnal mindedness 
Stability, dependability and rel i ability 
Christians' .88 
not ' weather-cock 
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These, he maintained, will ensure that the Christian becomes 'supernat-
urally animated and transformed into Christlikeness' .89 
It is clear then that while historically, 'tongue-speaking' has become en-
trenched as a di sti ngui shi ng feature (Pentecostal churches openly cl aim 
this as an important feature in their creeds), it is quite possible for a 
church to place no emphasis on this at all, and yet claim to be truly Pen-
tecostal. What then is the essential 'Pentecostal experience of the 
Spirit? 
While the Apostolic Faith Mission and the Assemblies of God have isolated 
the 'second experience' to be a distinct, dramatic, and often emotional 
experience which for them should be accompanied by 'tongue-speaking', Bet-
hesda (and we should remember this is by far the largest section of Indian 
Pentecostalism) insisted that this 'second experience' is characterised by 
a transformed life-style. Within Bethesda also this 'second experience' 
was often accompanied by such exercises as weeping at the altar, making a 
public confession, signing a pledge or makinCj a promise to serve Christ 
tota lly. Thi s experi ence was i nvari ab ly the 'prerequi site' to admi ssi on 
into the activities of the church. 90 
Thus this 'Pentecostal experience' was ultimately one that enabled the 
member to identify totally with his church and be intimately involved in 
its activities. Having had this experience the person himself felt 'clean-
sed' and accepted by God and hi s fell ow-members. Hence one fi nds the pre-
occupation with 'guilt', 'sins', 'cleansing' and 'reconciliation' in the 
sermons, testimonies and songs used by these churches. Of over 150 songs 
and choruses that are popular at Pentecostal church services at least 120 
were associated with one or more of the four ideas above: the cliches 
'cleansed by the blood of Christ', 'washed my sins', 'I was lost but Jusus 
found me', 'saved from darkness and brought into light', 'once I was bound 
but now 'I am free' and 'I am a chil d of God', occur frequently. 91 
Over 300 testimoni es were recorded at the servi ces attended at these 
churches. The two most frequently occurring reasons given for thanksgiving 
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were 'reconciliation to God' and 'physical healing' .92 Reconciliation 
is experienced as a real and existential reality. The signs of this recon-
ciliation are understood to be the effectiveness of the person in 'doing 
something for God'. This common cliche in these circles refers to the 
active involvement in church services and its activities. These include 
prayi ng, preachi ng, evangel ism and membershi pin one or more of the 
auxil iary ministerial groups. Hence one repeatedly finds in the testi-
monies something to the following effect: 'I thank my God for using me in 
this work. I used to be a person of no importance (the person here 
normally cites examples from his past to ill ustrate how bad he was) but 
si nce I became a chi 1 d of God my whol eli fe has been changed (here 
examples of various successes achieved since conversion may be cited)'. 
After this, as an indication of his having been used by God, reference is 
usually made to healing, a conversion or some other praiseworthy 
assistance that some person received through his agency. This pattern is 
representative of these testimonies which are remarkably stereotyped in 
form and content. 
8.4.3 The doctrine of the 'second experience' 
The separation of the baptism of the Spirit from conversion, as we have 
noticed in chapter 1 is the theological a priori of Pentecostalism based 
on the experience of the Apostles as recorded in the Acts. 
Harold Horton maintains that those who had not had this 'second experi-
ence' of baptism 'know nothing of supernatural things.' 93 The bap-
tisn of the Spirit is believed to be a 'defin i te and distinct experi-
ence'94, subsequent to regeneration95 and to having 'a clean 
heart' .96 Associated with i>aptism is the reception of 'power' to be-
come true Christians, to evangelise and to live daily above sin and un-
holiness. 97 As Derek Prince put it, 'In order to becoille a true Christ-
ian, a person must be born again of the Spirit of God. In order to become 
an effecti ve wi tness of Chri st, a person must be baptised in the Holy 
Spirit •.• In order to live daily as a Christian, a person must be led by 
the Spirit' .98 
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8.4.4 A critique of Spirit baptism as a second experience 
There are certain theological problems associated with the Pentecostal 
doctrine of Spirit-bapti sm as a second experience subsequent to conver-
sion. 
1. The centrality of Luke's account of Spirit baptism is both incorrect 
and uncritical. In this regard it is worthwhile to consider John Stott's 
advice that it is a 'sounder hermeneutical approach to seek guidance in 
the Bible's didactic rather than its historical parts'. He wrote, '\~e 
should look for (doctrinal revelation) in the teaching of Jesus, and in 
the sermons and writings of the apostles, and not in the purely narrative 
portions of the Act. What is described in Scripture as having happened to 
others is not necessarily intended for us, whereas what is promised to us 
\~e are to appropri ate, and what is commanded to us we are to obey' .99 
James D.G. Dunn explains the danger of relying unduly upon Luke's account. 
He says that to draw theological conclusions from 'a lop-sided account, is 
to saddle oneself with a lop-sided theology' .100 While we cannot 
adequately evaluate within the scope of this thesis the historical 
accuracy of Luke's history, it is clear, that the epistles contain an 
important perspecti ve on thi s issue of Spi rit bapti sm that Pentecostal s 
have neglected. While Luke emphasizes the direct communication the 
Apostles had had with the Spirit, the epistles describe the 1 ife in the 
Spirit to be a new relation to God based on 'sonship', 'liberty' and a new 
degree of love [11 Cor 13:14; Phil 2:1; 11 Cor 3:8; Gal 3:5].101 
Paul stressed that the supernatural el ements whi ch the Church in Cori nth 
had emphasi sed was not the essence of the Spi ri t - fi 11 ed 1 i fe. 
J.A. Schep agrees that the Biblical historical events cannot be normative 
but adds that 'we shoul d always be on our guard not to blur out clear 
guide-lines, for the future, contained in historical records'.102 
However, it is important to note that on a point of contention, as is the 
case here, it is hermeneutically sounder to give more weight to the por-
tions of Scripture, like the epistles, which aim to clarify Christian doc-
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trine, than to give primary importance to the historical sections which 
did not have a didactic purpose. 
2. The separation of the Baptism of the Spirit from the experience of 
regeneration creates confusion about the role of the Spirit in conversion 
and gives rise to certain ambiguities about the work of the Spirit in 
general. 
Michael Green in attempting to resolve this problem accuses Dennis Bennett 
of confounding the issue. Bennett's argument is that, 'The one baptism in 
Eph. 4:5 divides into three. In 1 Cor 12:13 Paul says, "In one spirit we 
are all baptised into one body .•. and were made to drink of one Spirit". 
This refers to the Spirit baptism ... which takes place as soon as Jesus 
is received as Saviour. This was followed by the baptism of the Holy 
Spirit, in which the now indwelling Holy Spirit is poured forth to 
manifest Jesus to the world through the life of the believer. Either 
before or after the baptism with the Holy Spirit there was the outward 
sign of baptism with water' .103 
Green correctly observes that Bennett has 'ti ed himsel fin knots' 104 
because in his attempt to account for the 'second experience' he violates 
the very teaching of the text he uses (i.e. 1 Cor 12:13), namely. the one 
baptism of the Spirit. 
3. Baptism in the Spirit is a 'once for all' experience. 
Regeneration, the essence of the conversion experience is according to the 
Scriptures totally the work of the Spirit. To describe a subsequent ex-
perience as 'the threshold to a life of walking in power' as Kevin and 
Dorothy Ranaghan dol05 , tends to minimize the work of the Spirit in 
conversi on. 
This is confirmed by A.A. Hoekema who points out that 'the expression "to 
be baptized in the Spirit" is used in the Gospels and in Acts 1:5 to des-
ignate the once-for-all historical event of the out-pouring of the Holy 
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Spirit of Pentecost - an event which can never be repeated. In Acts 11:16 
the expression describes the reception of the Spirit for salvation by peo-
ple who were not Christians before. In 1 Cor 12:13 .•. for the sovereign 
act of God whereby all Christians are incorporated into the body of Christ 
at the time of regeneration. Never in the New Testament is the expression 
"to be baptised in the Spirit" used to describe a post - conversion recep-
tion of the totality or fullness of the Spirit' .106 
Because the decision for Christ was itself the result of the work of the 
Spirit,107 to speak of a 'second blessing' is a misnomer. 
4. In vi ew of the experi ence of the Apostl es who were on several oc-
casions imbued with courage by the Spirit, the claim by Pentecostals and 
Charismatics in general to have had subsequent to their conversion a 'new' 
experience of the Spirit, but especially because of the distinct teaching 
of the Epistles 'to be filled with Spirit', it would be more theologically 
tenable to affirm 'one Baptism but many fillings. '108 An individual, 
subsequent to conversion will indeed experience over and over again the 
wonder of the Spirit in greater depth. As L. Suenans stated, 'The Spirit 
is still on his way, he is already radically present from the beginning of 
the Christian life, even if awareness of this reality is not present un t il 
1 ater ••• '109 
Affirming the possibility of 'many fillings' views the Christian life as 
dynamic and always open to a fresh understanding of God and of His will. 
To systematise the experience of the Spirit has the effect of focusing on 
'the experience' not on the on-going creative work of the Spirit. 
5. A coro 11 ary to thi s dynami c vi ew of the Spi ri tis the doctri ne that 
sanctification is a continuous and progressive work. While one is indeed 
sanctified in Christ, one is always being sanctified also. Christian 
discipleship obtains in the tension of 'being' and 'becoming'. 
This view calls into question the Pentecostal belief that the batpism of 
the Spi rit occurs when the bel i ever is pure and holy as J. L. Sl ay does in 
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stating the view of the church of God. He writes, 'baptism of the Holy 
Spi rit is subsequent to a cl ean heart' .110 But thi s vi ew contradicts 
the view of Pentecostals themselves that the Holy Spirit sanctifies the 
bel i ever. 111 
8.4.5 Speaking in tongues as initial evidence of Spirit-baptism 
As we have repeatedly observed Pentecostalism affirms as its distinguish-
ing belief the doctrine of speaking in tongues as the ini tial evidence of 
the baptism of the Spirit. 112 
This doctrine is based chiefly on Mk 16:17 and Acts. J. Slay, for instance 
cites F.F. Bruce, the New Testament scholar, to support the Pentecostal 
interpretation of Acts 10:44 and 45. He writes, 'The descent of the Spirit 
on these Gentil es wa s outwardly mani fested in much the same way as it had 
been when the original disciples received the Spirit at Pentecost: they 
spoke with tongues and procl aimed the mi ghty works of God. Apart from such 
external manifestation, none of the Jewish Christians present, perhaps not 
even Peter himsel f woul d have been so ready to accept the fact that the 
Spirit had really come upon them' .113 Sl ay concludes that 'Bruce is 
certainly making a strong point in favour of ... tongues being the initial 
.evi dence' .114 
Some critics of this doctrine of 'initial evidence' have pointed out that 
glossolalia is not for every Christian but that it had been a sign to un-
believers in the days of the Apostles and served to authenticate the Apos-
tol ic message. W. McRae cites Hebrews 2:3-4 to back hi s cl aim that 
'tongues' confirmed the Apostol ic message. He further argues that Paul's 
use of the middle voice in describing tongues in 1 Cor 13:18-13 suggests 
that gl ossol al i a was not intended to be a permanent feature. US Rene 
Pache asserts that the present context of the church is different from 
that of the Apostles, the New Testament and the experience of the Church 
where the Spirit had been spread abroad in accordance with the promise of 
Joel 2: 28 . 
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No one would, however, claim the sign of a 'mighty wind' and of 'tongues 
of fire' experience by the 120. (Acts 2: 1-4) Similarly this single experi-
ence at Pentecost provides no basis to clai m for all the gift of tongues . 
Unlike Cornelius in Acts 10 :45, 47 we do not need this external sign to 
confi rm that we of a Gentil e race are a.dmi tted into the Church or that the 
Spirit has been granted to us also. 116 
To counter this line of argument, Pentecostals claim that tongue speaking 
is both a sign for the unbel iever and at the same time a gift to be-
l ievers, 117 conferri ng on them bol dness and power ,118 the ab-
il ity to pray effectually119 and to express deep feel ings and 
thoughts, in the language that God understands. 120 
However, there appears to be confusi on over whether the experi ence of 
speaking in tongues is xenoglossia or glossolalia. Both views have wide 
support. MCRae121 , and Horton122 argue that real 1 anguages are 
spoken and that 'speaking in tongues' is not, as I. Stevenson had asser-
ted, gibberish or gobbledegook. 123 William Samarin, in a sympathetic 
appraisal of tongue-speaking, claims that glossolalia 'is a meaningless 
but phonol 09i cally structured human utterance bel i eved by the speaker to 
be a real 1 anguage but beari ng no systemati c resembl ance to any natural 
language, living or dead' .124 Ira Martin claims that Luke misunder-
stood glossolalia for xenoglossia because he did not have personal know-
1 edge of the phenomenon .125 cyri 1 t~i 11 i ams at the ri sk of presump-
tion concludes that the phenomenon at Jerusalem was glossolalia and that 
'in spite of the vast separation in time it is in fact basically similar 
to modern mani festati ons in Pentecostal or more recently neo-Pentecostal 
circles ••• ' . 126 Citing the view of A. von Harnack's commentary on 
Acts, Williams concludes that what we have here is a 'miracle of hearing' 
that is, that glossolalia miraculously manifested itself to the hearers in 
their own language. 127 
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8.4.6 Critique of the doctrine that tongue-speaking is initial evidence 
of Spirit baptism 
1. If, as we think, the baptism of the Spirit as a subsequent experience 
to conversion is erroneous, then the doctrine of tongue-speaking as in-
itial evidence of this 'second experience' must also be rejected. 
Again as on the issue of Spirit baptism, the Acts narrative is the sole 
scriptural basis for the doctrine of 'initial evidence' since the only 
other text applicable is MK 16:9-20. The latter is generally considered to 
be a later edition; F. Stagg, for example, considers these verses a re-
flection of second century interests in speaking in tongues; handling of 
serpents; drinking poisons and healing. 128 
In the three accounts in Acts [2:4; 10:46; 19:1-7] where speaking in 
tongues followed the Baptism of the Spirit it has been adequately shown by 
rl.F. Bruner129 and J. Stott130 amongst others, that 011 0111 
three occasions speaking in tongues \~as not essentially proof that a 
Christian had received the Spirit but a sign that the Spirit had been 
granted to the Jews (Acts 2:4) and the Gentiles (10:46). The incident 
involving John's disciples (Act 19:1-7) does not detract from this opinion 
since there is no proof that they were Christians131 or that they 
had had adequate knowledge of the Christian faith. It is hardly likely 
that they did. 133 
The only other reference in the New Testament to the presence of gloss-
01alia is 1 Cor 14 which refers to it as one of nine Spiritual gifts and 
indicates that Paul had spoken in tongues also. But this chapter should be 
read with caution since 
(i) the aim of 1 Cor 14 is in the first place to discourage glossolalia 
and to encourage the use of prophecy as a much nobler gift. Hence Michael 
Green, while allovling a place for tongues, states that 'it should neither 
be given undue attenti on nor despi sed. Si nce it is the lowest of the char-
i smata it shoul d not be a matter of surpri se that it is so com-
mon';133 
(ii) the church at Corinth should not be too readily used as an example 
for all time. It was the most carnal of all the churches under Paul's jur-
isdiction and had indulged in several unChristian practices. In this re-
gard F.D. Bruner's generalisation dll ()ut th,~ Cori~t;'1i'ln ,nencality heirl:J 
Si !lilar to that of present day Pentecostals is rather \,ild and L1I1foun-
ded. 134 But it cannot be denied that the Corinthian congregation 
appears to have favoured ultra supernaturalism;135 
(iii) it is very probable, as Cyril Williams in his study of tongue-
speaking maintained, that 1 Cor 14:10-11 refers to glossolalia136 
and not xenoglossia137 , since Paul was at pains to regul ate its use. 
He lists eight rules governing the use of tongues: 
(a) 1 Cor 14:19; five words spoken with understanding is better than 
(b) 
( c) 
( d) 
(e) 
( f) 
( g) 
(h) 
10,000 in tongues; 
14:27, 
14:27, 
14:28, 
14:32, 
14:33, 
14:34, 
14:40, 
only two or three should speak in tongues during a service; 
only one at a time should speak; 
there must be no speaking in tongues without an interpreter; 
glossolalia must be subject to control; 
glossolalia must not produce confusion; 
women must not indulge in it publicly in Church; 
glossolalia must be done 'decently and in order'; 
In view of the above, the Pentecostal elevation of glossolalia as proof of 
Spirit baptism is very problematic. 
(2) There seems to be no good reason why the miraculous gifts of the 
Spirit in 1 Cor 12:8-10 should be emphasised to the almost total neglect 
of the other gifts of the Spirit which are qualitatively as i~portant for 
the edification of the individual, the Crlristian co,nmunity and society at 
1 arge. Tile 1 ists of gifts ~Je refer to are those in RiJdlanS 12:6-::3; ~:)!1. 
4:11 and 1 Pet 4:11. In the Corinthian description of the gifts also, Paul 
concludes that neither any of the gifts nor 'the tongues of men or 
angles', but love only, is the chief indication of spirituality (1 Cor. 
13:1); 
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(3) What then is the significance of glossolalia? This is difficult to 
ascertain, especially since in our study, the fastest growing Pentecostal 
·;hurch, Bethesda, has played down glossolalia and has still achieved all 
thdt Pentecostals usually attribute to glossolalia alone, namely vital 
com~itment; sincerity; love for prayer and such 1 ike . 
Nonetheless, it appears that glossolalia, or in the case of Bethesda, a 
cri si s spi ritual experi ence, may serve as a catharsi s; a fact whi ch Pente-
costals admit to. Ray Hughes a leader in the Church of God USA argued that 
'to deny that glossolalia provides psychological release would be to admit 
that one knows little about the nature of man. Tears of repentance, con-
fessions of sin, and other rel igious exercises provide for a cathartic 
'effect, because the whol e man is affected by true rel i gion' .139 
William Samarin in his study of 'tongue speaking' maintains that gloss-
olal ia signal s and symbolises transition as evangel ical conversion does. 
It is a '1 inguistic symbol of the sacred- a symbolic, pleasureful, ex-
pressive and therapeutic experience' .140 This view runs counter to 
the older traditional notions that glossolal ia indicated psychological 
pathology; suggestibil ity; hypnosis or was the result of social 
disorganization or deprivation.l 41 These notions we have already 
rejected (cf. positio quaestionis). 
However, if lye allow that glossolalia may have a therapeutic value for the 
individual believer then glossolal-idis not in itself a religious ac-
tivity. This view is substantiated by Cyril '.Jill iams in Tongues of the 
Spirit who argues that 
(al glossolalia as vocalisation can be an expression of !lope, joy, awe or 
any of the emotions which dominate the unconscious and which can be 
aroused in the religious context by tht' sense of the numinous; 
(b) even within the congregation ... the criteria for testing the authen-
ticity of the glossolalia act are exterior to it ... when the believer 
speaks in tongues and receives the approval of the congregation he knows 
he is accepted by the group and more i mportant( ly) by God i. e. it may act 
3[38 
as 'a psychological ~anifestation within the context of divine superinten-
dency' ; 142 
(c) While other activities may have also achieved similar effects one 
must allow that beliefs concerning the character of glossolalia will have 
a decided effect upon the quality of the inner experience of the believer 
himsel f .143 
Because of this function that glossolalia may play in the individual's 
religious practice, we are not convinced that prayer, worship and devotion 
cannot achieve the same results. However, while we allo'~ that tongues can-
not be rej ected outri ght there are no bibl i cal grounds for mak i ng gloss-
01alia the central tenet of any Christian doctrine. Morton Kelsey agrees 
with this assessment when he \~rites that' ... tongue spea1dng can becor"e a 
short cut to rel igious and psychological growth which stunts it instead of 
giving it full measure. If the experience is seen as the centre of Christ-
ian life, then Christ, in whom no one experience takes precedence, is dis-
placed as the center, and Christian \~holeness gets lost. Growth towards 
Christian maturity means patience and suffering •.. (or) people get 
caught in tongue speaking and never go further'; 
(4) Hence glossolalia is at most a terminus a quo it could never be the 
goal of Christian spirituality nor 'a sign of deep spirituality'.144 
It is a rite d'entre145 not an end in itself.146 It is for 
this reason, that Bethesda's ap~roach to Pentecost, an approach that emph-
asized the fruit of the Spirit, is more biblically defensible that other 
Indian Pentecostal churches or even tr.aditional Pentecostalism which over-
e~phasized glossolalia. 
8.5 Pentecostal-type Christianity: its positive features 
It is unfortunate that Pentecostals have erolphasized glossol al ia to sllch an 
extent that their critics are forced to judge them solely on their pnuema-
tology. However, Pentecostal is", cannot be so easily disl"issed, for the 
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?entecosta 1 experi ence over and above its unwarranted and unnecessary ~;'I­
phasis on 'initial evidence' and on the striving after the 'second experi-
e nce', has focused attention on several issues that are of fundamental il~ 
portance to Chri sti an faith and practice; issues that have suffered neg-
lect in traditional Christianity. Some of the [,lOre obvious ones are 1 isted 
below: 
1. a renewed interest in the doctrine of the Spirit. Traditional Christ-
ianity has tended to append pneumatology to discussions on the Trinity 
only; 147 
The renewed emphasis on the presence and pO\~er of the holy Spirit has 
drawn approval from several theologians and church leaders of traditional 
churches. 148 For example, L. Newbigin viewed Pentecostalism as an 
important component in the whole church, its emphasis on the Spirit con-
tributing to balance the emphasis of Protestantism and Roman Catholicism 
on personal salvation and on membership of the church. 149 H.P. van 
Dusen referred, in similar vein, to Pentecostalism as the 'Third Force' in 
Christendom;150 
2. introduction of a sense of vital fellowship and communal solidarity. 
The church ceases to be a conglomeration of independent monadic personal-
iti es; 
This quality of Pentecostal churches has been amply illustrated in our 
study and finds strong scriptural support. A.C. Winn, commenting on the 
work of the Spirit within the church wrote, 'Though it fl ies in the face 
of individualism that so strongly marks ... \~estern culture, I believe 
that the Spirit 's primary work is the bestowal of shared life on the COIi1-
munity. I bel ieve this to be the correct understanuing o f Scl'ipture itS ,1 
": 1')1 e' ; 151 
3. dl1 alternative to a purely intellectual Christianity which does not 
address itself to the whole person, his desires, e~lOtional upheavals, joys 
and frailties; 
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H. Ervin sees Pentecostal isr.1 as the alternative to both the anti super-
natural i st approach of 1 iberal theology and to 'the doctri nai re orthodoxy' 
of conservati ve theology .152 Whil e the former sometimes 1 ed to 
scepticism and intellectualis[;l, the latter fostered rigidity of creed and 
1 iturgy to the poi nt of preserving moribund ritual. Hence O'Connor be-
l ieves that a 1 ively faith in the Holy Spirit has been discarded by the 
sophi sti cated thea logy from En 1 i ghtenment and by demythol ogi -
zation. 153 
This lively faith has much too often been missing in the life and liturgy 
of churches in our times. Betty Scharf, the sociologist claims that the 
vast majority of mankind is not going to find God through such a cerebral 
religion as the Christianity it has so far encountered. 154 It is not 
surprising that the sub-unit of the WCC on Renewal and Congregational life 
which met at Stony Point in 1978 points out that the Charismatic Renewal 
represented 'the 1 ongi ng for a truly spi ritual life, in reacti on to an 
over - cerebral Christianity ..• a longing for strength, in reaction to 
a Christianity which denied or explained away the miracles and mighty 
works attested to in the New Testament';155 
4. a re-affirmation of spirituality, piety and devotion in an a~e uf 
~Hlch apostasy and nomi l1al church lilembershi p. 
~ccordil1g to John lancaster 'the essential Pentecostal vie~ nF i1 01iness is 
'.lOre ~'I'.tl) ,joe tri ne, mor·~ t 'lan 'nelJbershi p, I lt1r'?~:lan 'i sol a ted l')~:>,~ ri ences 
of spiritllill blessing. It is to :)e filled with the :>pirit ill sueil d ./ay 
that the resurrection life of Christ is continually asserting itself in 
our experiences, so that the death-shattering, pure, gracious, winsome, 
uncompromising, holy, effective, transcendent life of God Himself is the 
mainspring of all we are and think and say and do. Thi s r.1ay seem to be 
pure idealism, but it is the goals to \,hich we must ever 
l r~ strive l • :)0 
5. oJ. ti ,~ely reminder to the Church that Christianity is essentially 
transfoming and renewing. Pentecostals in affirning an austere and 
circumspect 1 i fe styl e seek to manifest that transformed exi stence. 
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J.V. Taylor confirmed this when he wrote that 'The whole weight of New 
Testament evidence endorses the central affirmation of the Pentecostals 
that the gift of the Ho ly Spi ri t transforms and i ntensifi es the qual i ty of 
human life, and that this is a fact of experience in the lives of Christ-
ians' .1 57 pentecostal-type Christianity is a relig 'ion of great iCl-
mediacy , a factor which :las led researchers especially L. Gerlach and V. 
Hi ne to characteri se it by its abi 1 i ty to 'tran sform personal-
ities'.158 
6. a rediscovery of the priesthood of all believers, a cardinal biblical 
truth. 159 This crucial doctrine of the Reformation, became neglected 
vii th the emergence of Orthodoxy in the seventeenth century. Thi s redi s-
covery has al so spread to the Romn Cathol ic Church as the Lumen gentium 
document of Vatican II amply illustrates. The church at Vatican II was 
redefined as the 'people of Got!' and the 'mystery of God' was not confined 
to the narrow 1 imits of the ili erarchy. 
7. new ecumenical possibilities . Hendrikus Berkof believes that Pente-
costal ism has shown that the Ho ly Spi ri tis a t work beyond the acknowl-
edged major denominations.1 50 He goes on to say that Pentecostal iSI~ 
has also sllown that the Spirit is not restricted to only justification but 
extends to equi ppi ng a person to become 'an instrument for the ongoi ng 
process of the Spirit in the Church and in the world' .161 
It is unfortunate that Pentecostalism at large, and certainly Indian Pen-
tecostalism, has refrained from participating both in ecumenical dis-
cussions and dialogue but has as we have shown, unnecessarily separated 
personal transformation from the renewal of society. 
Nevertheless, as Phil ip Potter had stated at the Bossey Consultation of 
the WCC in March 1980, great possibilities for ecumenical dialogue have 
been created by the renewal experi enced as the di rect result of the 
emergence of Pentecostalisl". 152 In fact, already, in 1952, the World 
Conference of the International Pentecostal Churches submitted a state~ent 
to the Enlarged Committee of the International ilissionary Council '1hich 
r.let 
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met at Willigen in 1952, where it claimed that ' . .. After nearly half a 
century of mi sunderstandi ng and ostraci sm, for which they recogni ze they 
have not been entirely without blame on their part, the Pentecostal 
churches offer their fellowship in Christ to the whole of His Church in 
this grave hour of her history. They believe they have something to gain 
by larger fellowship with all who truly belong to Christ' .163 This 
attitude of the World Conference has taken an unduly long time to filter 
down to the local Pentecostal churches. While, with Evangelicals in 
general, these churches may accuse the Ecumenical Movement of gross imbal-
ance in favour of social action, it is obvious that they have abrogated 
their responsibility in redressing that imbalance. 
8. Pentecostal ism, as we have intimated, has a1 ready been the greatest 
single factor that influenced the emergence of the Charismatic, or as it 
is sometimes called-the Renewal Movement, throughout the Church. This in-
fluence has also been acknowledged by Catholics themselves, like Kilian 
McDonne1,164 John Sheri11 165 , Simon Tugwe11 166 and es-
pecia11y Arnold Bett1inger167 whose list of the salient features of 
the charismatic renewal strongly resembles those features of Pentecostal-
ism which have been described in this sub-section. 
8.6 The antithetical structure of Pentecostal theology and the role of 
the 'experience' of the Spirit 
Germane to Pentecostal theology are certain basic tensions not unlike the 
'antithesis' which G. Ebeling describes as 'the play 
opposition of opposing thesis and the spirit of 
reconciles both sides of the issue' .168 In this 
such antitheses are isolated, viz. 
between the harsh 
compromise which 
sUb-section four 
1. The problem of authority - Scripture, Revelation and the Pentecostal 
Hermeneutic. 
2. The problem of freedom - The Relationship of 'Works' and 'Grace'. 
3. The problem of history - The idea of the Chosen Remnant and the Pente-
costal concept of church. 
4. The problem of certainty - The crisis of Faith in Pentecostalism. 
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Scripture, revelation and the Pentecostal hermeneutic the problem of 
authority 
The Bible is believed to be totally and verbally inspired making the Pen-
tecostal view of Scripture a strictly fundamental i st one. Every text and 
every word being the result of inspiration is of equal importance. This is 
most clearly seen in the way scriptural quotations are used to substan-
tiate statements in Pentecostal sermons and testimonies. Proof texts from 
several parts of the Bible, irrespective of their differing contexts, are 
grouped together in order to substantiate or justify a particular doctrine 
or practice. 
Behind the insistence on the literal meaning of the text is the issue 
which James Barr has identified as the insistence upon the inerrancy of 
the Bible; Fundamentalists insist not that the Bible must be taken liter-
ally but that it must be so interpreted as to avoid any admission that it 
contains any error.169 As Barr puts it, the fundamentalist 'oscil-
1 ates between 1i tera 1 and non-l itera 1 approaches' for, 'gi ven hi s pri n-
ciple of inerrancy, fed in as the architectonic control in his approach to 
the Bible, it is obvious that the meaning he discovers are to him the 
"plain" meanings. Thus he is not being in anyway insincere' .170 We 
may add that this preoccupation with the inerrancy of the Bible is linked 
with the need for an absolute authority and with a hermeneutic which must 
necessarily make every part as authoritative as the whole. ~ence to quote 
scri ptural verses in the manner cited does not seem to him to be haphaz-
ard. 
I n vi ew of the a pri ori commi tment to the inerrancy of the Bi b 1 e, the 
hermeneutical task in theological studies, usually apologetic in nature, 
is how to harmonise Scripture.171 Any other approach, even if not 
hi s tori co-criti ca 1, is rej ected as '1 i bera l' the symptom of whi ch is to 
admit any error however small because such an admission would for the 
Pentecostals amount to questioning the inspiration of the entire Scrip-
tures. 
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To use Scripture in this way does not appear to Pentecostals to be haphaz-
ard because every text has binding value. Yet this procedure often reduces 
the Bi bl e to a compendendi um of proof texts, 'a holy Book with loaded 
words' .172 Hence atte~pts to distinguish between the circumstances 
of Acts and those of Corinthians when discussing charismata with Pentecos-
tal sis rejected as 'an attempt to 1 et one part of the [\i bl e have more 
meaning for today than another' .173 
Given such an approach, it is quite logical for Pentecostals to believe 
that the 'established' churches fail to obey all parts of Scripture and 
place 'doctrine over Scripture'. Their call to go 'back to the Bible' 
expresses their rejection of the agnostic or sceptical attitude of these 
churches to miracles, the supernatural and the charismata. They insist 
therefore that Christians must repudiate those churches and their creeds 
which have 'rejected Scripture in their doctrine and practice', and must 
instead 'listen to the Bible'. 
Yet this emphasis admits an antithesis within Pentecostal thinking. While 
on the one hand the Bible is given paramount authority as 'the final word' 
on any matter of faith, ample room is allowed for the Holy Spirit to teach 
and gui de over and above the Sc ri ptures on the other hand. \oJhil e some wi 11 
say that this is not possible in view of their belief in the 'closed 
canon' of Sc ri pture they have also to admi t an i nconsi stency in the de 
facto acceptance of the Spirit as having 'much greater authority' than the 
Bible. 
In order to account for thi s tensi on some 1 eaders of the Pentecostal 
churches maintain that the Spirit points only to Christ who gives the 
Bible its authority. Nevertheless congregations generally understand that 
the Spirit can, and does, communicate the will of God directly and not 
necessarily in the words of the Scripture. Numerous exampl es of thi s open-
ness to the new revelation of the Spirit were found in the congregations; 
'tongues' and their interpretation, and 'prophecy' are the chief 'gifts of 
the Spirit' which are occasions for such revelation. 
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Interpretations were often accompanied by siience and much solemnity in 
the congregation as these were considered to be the times during which God 
was speaking to that particular congregation. Glossolalia and interpre-
tations were strategically located within the framework of the whole ser-
vice. They often occurred after the sermon or when a rousing or provoc-
ative matter of doctrine or ethics was raised, thus confirming or sanc-
tioning the point the preacher was making. 
While glossolalia and prophecy purport not to 'add to Scripture', they are 
also taken as authoritative. Sometimes one or another of these 'charis-
matic revelations' gave individuals or whole sections of congregations a 
mandate to leave an existing church and found their own;174 or they 
resulted in a person leaving his secular employment and entering the min-
istry full-time. 175 
Such revelations play an important function also at the individual level 
because the revelation of the Spirit is considered to be the ultimate 
guide to understanding the Scriptures. This view is widely accepted by 
pastors and members alike. One minister pointed out that without the 'ex-
perience of the Spirit' one could not understand the Scriptures. He quoted 
Paul for good measure: 'A natural man does not understand the things of 
the Spirit' .176 While a case can be made for the view that the in-
sights in Scripture are constantly made accessible by the Spirit who wit-
nesses to Christ,177 in these circles the identical 'form' of argu-
ment means something quite different. Clearly, here a definite pattern of 
mysticism has emerged: a mystical experience is able to resolve the ten-
si on we have i ndi cated between the two 'authori ti es' of the i nspi red 
scri ptures and the 'revealed messages'. Thi s phenomenon is exp 1 ai ned in 
greater detail later. 
The relationship of 'Works' and 'Grace' : the problem of freedom 
This experience of 'being filled with the Spirit' which is central to Pen-
tecostal self-understanding has an obverse side i.e. the role the believer 
is expected to play continually. The antithetical tension that exists be-
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tween 'works' and 'grace' which has always been present in Christian theo-
logy emerges in Pentecostalism also but is governed by new sets of circum-
stances. 
Though all Pentecostals affi rm that salvati on is by grace not works, the 
actions of the believer are decisive throughout. This stress is especially 
clear in the general emphasis on 'holiness' and 'having faith' as prere-
quisites for the 'Pentecostal experience'. 
The following quotations are typical statements of their belief of this 
apparent activitas et opera hominis conditiones gratiae Divinae: 
upon request, the moment the believer makes the necessary 
spiritual and practical preparation, he will be 
filled.178 
in order to be baptised with the Spirit, let us cleanse and 
sanctify our lives in as practical a manner as Jesus cleansed 
the temple .179 
in order to be filled it is for us to sanctify our-
selves.1BO 
The dialectical tension is most evident when one considers why so many do 
not receive this experience. The most common answers given were that these 
did not have enough 'faith' or that they had some 'hidden sin' in their 
1 i ves. 
Thus the quest for holiness is both the raison d'itre of Pentecostalism 
and its rati ona 1 e. The sacraments take on a speci a 1 si gnifi cance here. 
They are seen primarily as a means for cleansing. While water baptism sig-
nifies a public confession whereby one is admitted to full membership into 
the church, it also carries the connotation of being a moment of purifi-
cation. The following are typical statements gleaned from our interviews: 
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Baptism shows the world that one has received remission of 
sins. 
After Baptism one feels convicted when one does wrong. 
Baptism is a symbol of respect to God and to my fellow man. 
When I came out of the water I promi s ~ d God that I would serve 
Him in Spirit and truth. 
Baptism inspired me to witness to the public. 
Being baptised is a prerequisite for participation in the Eucharist, nor-
mally called the 'holy communion' in these circles. Such participation is 
also directly linked to the preoccupation with cleansing for holiness. 1 
Cor. 11:23 is almost always read and the verses 28 and 29, 'let a man ex-
amine himself •• , lest he eat unworthily' are taken as a call for careful 
introspection and confession before partaking of the communion. 'For this 
reason many are sick and many sleep' (Vs 3D) is stressed to create aware-
ness that to take part in the communion without being 'right with God' is 
to invite judgement upon oneself. 
Thus in the solemn build-up to the Co~nunion a number of people were seen 
to pray openly for forgiveness and also to weep. In this way the monthly 
communion is in effect a 'rededication service'. 
Fasting and prayer is part of the 'striving after holiness' which enables 
one to receive the 'power' of the Spirit. 181 While Pentecostalists 
strongly affi rm salvati on by grace through fa i th alone, there is at work 
also a kind of synergism, Human effort plays an important part in both 
conversion, when salvation is only effected when the person believes, and 
more clearly in the 'baptism of the Spirit' which is only possible after a 
person has demonstrated seriousness and sincerity. 
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Pentecostals also reject the doctrine of the 'perseverance of the saints' 
which they more commonly call the doctrine of 'eternal security' . Whereas 
this doctrine briefly states that God who has called and saved will give 
bel ievers grace to persevere victoriously until the end, Pentecostal ism 
generally maintains that a believer may through a lack of 'watchfulness' 
over 'living a sanctified life' lose his salvation. This process is com-
monly referred to as 'backsliding'. 
Special services are frequently held to restore 'backsliders' and it is 
wi dely bel ieved that persi stence in unho 1 i ness coul d 1 ead to God rel i n-
quishing one 'to a reprobate mind'. 
This view of holiness and possession of the Spirit sets up a tension with-
in the church community as well. While all who believe are 'saved' , the 
truly spiritual have in addition the 'power' to live 'overcoming lives' 
and they possess the 'gifts of the Spirit' by which are chiefly meant the 
nine miraculous gifts described in 1 Cor. 12. 
Thus a 'more spiritual group' within the congregation emerges. While this 
too will officially be denied, one finds that there does exist a kind of 
ecclesiola in ecclesia; a form of 'Crypto-Gnosticism' is prevalent which 
divides the congregation into those who are regarded as spiritual 
(pneumatikoil and those who are alleged to be unspiritual (sarkikoil. 
Those that had had the Pentecostal experience were a 'super-spiritual' 
group amongst the other 'ordinary' members. They took part in charismatic 
manifestations during services and were normally the more active members 
of the congregation. Often when an 'ordinary' member 'spoke in tongues' or 
'prophesied' this became proof of his spirituality. That person then had a 
good chance of being absorbed into active participation in the 
organisation. 
What is remarkable is that Pentecostals despite their 'double experience' 
do not seem to have eliminated this division of 'spiritual' and 'ordinary' 
that has pl agued every other Chri sti an tradi ti on. Ordi nary members are 
therefore constantly encouraged to 'strive after the baptism of the Holy 
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Spirit'. A lack of zeal to evangelise or to speak publicly of Christ is in 
their opinion due to the absence of the 'power of the Spirit'. 
The idea of the chosen remnant and the Pentecostal concept of Church: 
the problem of history 
The church is understood primarily as t he communi 0 sanctorum and thi sis 
aligned closely with the view that Pentecostalism as compared with other 
churches is the guardi an of the whole truth. The communi 0 sanctorum is 
thus also the defensor fides. The belief that they are the chosen remnant 
is evidenced by the following: 
1. There is a strong reaction to the 'established' churches which are 
considered to be 'lacking in the Spirit' because certain charismata 
are not publ icly evident. They are accused of being too steeped in 
traditional ideas and of emphasizing established doctrine at the ex-
pense of present dependence on the Spirit. 
2. There is extreme caution over involvement in any ecumenical endeavour 
and over the formation of alliances with non-Pentecostal churches. 
3. Their choice of names make an implicit claim to uniquenes s: for ex-
ample, The Full Gospel Church, the Church of the Eternal Truth, Tru-
life Fellowship, New Protestant Church, The Free Church of Christ. 
4. Such choices, together with claims to go 'Back to the Bible' or to be 
'Bible-believing' or to be 'the church of the Apostles' imply a nega-
tive view of the development of the Church; the church accommodated 
itself to the world and neglected its Biblical mandate. Church his-
tory is thus the history of the caricature of the church. 
Not only in Southern Africa, but also in America, Pentecostal historians 
like Charles W. Conn 182 and Carl Brumback 183 believe that Pen-
tecostalism is essentially a Back-to-the-Bible movement. W.H. Horton in-
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sists that the New Testament character of its ministry is the distinguish-
ing factor of the entire movement. 184 
The antithesis is evident here: on the one hand it is claimed, as Charles 
Conn does, that 'there is no evidence during any period of the Pentecostal 
revival that the people ever considered themselves other than simply, or-
thodox Chri sti an bel ievers' .185 On the other hand, Pentecostal i sm 
makes a sweeping judgement on almost 2 000 years of church history: credal 
deve 1 opments are often ignored; the 1 iturgi ca 1 hi story of the Church is 
often seen as a history of inhibitions on the Spirit, and theological de-
velopment is generally considered to be flights of intellectual fancies. 
There is a widespread suspicion of 'theology' - what is important is the 
simple structures of the church in Acts and the demonstration of the 
Spirit where all members are equal because each is filled with the 
Spirit. 
The 'remnant' mentality is best illustrated by the way Pentecostal writers 
generally view Pentecostalism in relation to Church history. The following 
may serve as illustrative examples: 
Horton believes that 'in every age' since the Apostles, 'when ... the 
church has lost her holiness and spiritual zeal, she has tried to substi-
tute something to replace the Spirit's power ••. ' .186 Robert C. 
Dalton maintains that as early as the Ante-Nicene Fathers, 'it is evident 
that the miraculous element in early Christianity passed into gradual de-
clension, to continue intermittently in isolated areas through the centur-
ies'.187 These 'isolated areas' he notes, include the Montanists, 
the Camisards, the prophets of Civennes, the Quakers, the Readers, the 
Methodists and the Irvingites in the 19th century.188 It is main-
tained that in AD 313 with 'the favour of the Empire smiling upon her, the 
church began a long downward journey into ritualism, formality and super-
stition' .189 
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While claiming to be 'spiritual heirs of the reformation'190 the 
'intermittent ..• outpourings of the Holy Spirit', are also accepted as 
'remnants which preserved the truth' in the following instances: 
St. John of the Cross, St. Theresa of Avila, Savonarola, st. Francis of 
Assisi, John of Parma, St. Francis Xavier, Fenelon, St. Vincent Ferrer, 
I~adame Guyon, the Cathari and the Albigensians who' attest to the persis-
tence of this spiritual power' .191 It is interesting that the latter 
two were dualistic manichaeans. 
The crisis of Faith in Pentecostalism: the problem of certainty 
The antithesis we have discussed thus far have always had the potential to 
become open contradictions which may have fostered scepticism or oc-
casioned apathy. However, this does not occur in Pentecostalism. We must 
now consider why? 
In the hol iness movement, proof of the 'full measure of the Spirit' was 
the believer's own testimony backed by his pattern of holy liv-
ing. l92 A.M. Hills, in his study of the holiness position, pointed 
out that the person in that movement believed that God would sanctify, so 
that he too coul d be made perfect, and then he 'simply wai ted for the 
feelings of assurance to come' .193 All this is very subjective and 
open self-deception or worse. 
It al so raises an important theological question: where does authority lie 
in matters of faith? Pentecostals who claim to be 'Bible believing Christ-
ians' answer, 'The Bible is the final authority'. But the problem is much 
deeper. 
To say that the Bible is the final authority is to say very little by way 
of a precise answer . For instance, in response to Calvin's view of Scrip-
ture as extra earn null a revel ati 0 ,194 a cri ti c poi nted out that the 
Bible is 'nasus cereus' (waxen nose) which one can shape to his own 
fancy.195 Calvin appears to have been aware of this, and therefore 
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added another criterion to the question of Scriptural authority. He said 
the Word is like an 'instrument by which the Lord dispenses to believers 
the illumination of His Spirit' .196 The Westminster Confession put 
the issue thus: ' ••. our full persuasion and assurance of the infallible 
truth, the divine authority thereof, is from the inward work of the Holy 
Spirit bearing by and with the word in our hearts (Testimonium Spiritus 
Sancti Internum}'.197 Over and above the many theological 
cati ons that have been produced for thi s statement of bel i ef , 
justifi -
it hi gh-
lights an element which allows room for the believer's experience to play 
an important rol e. Ultimately the acceptance of author; ty becomes an in-
ward work. Little wonder then that D.F. Strauss considered this issue of 
the 'inner witness of the Holy Spirit' to be the Achilles' heel of Protes-
tant theology.198 
Hendrikus Berkhof has isolated this ambiguity in the Reformers when he 
pOints out that the Lutherans described the Spirit as working per verbum 
(through the word), that is, where the Word is, the Spi rit is. But the 
Word does not always creates faith. Therefore, the later Lutherans as-
cri bed the 1 ack of fa i th to a certai n degree of freedom of the wi 11 by 
which man can resist the Spirit. 
The Reformed theol ogi ans found thi s answer unacceptabl e. They rna i nta i ned 
that the Spirit works cum verbo (together with the Word), that is, the 
Spirit can work outside of the Word and the preached Word can remain with-
out effect. But the dangerous consequence of thi s positi on is that the 
bearers are inclined to give little heed to the Word and to wait for the 
inner signs of the opening of the heart. This inclination is illustrated 
in Reformed Pietism of the sixteenth and seventeenth centuries where, as 
Berkhof puts it, there occurred 'a basic introversion and, accordingly, a 
lack of certainty of faith'.199 
Berkhof summarizes both problems thus: Lutherans are correct in maintain-
i n9 that the Spi rit is present and acti ve in the Word but are wrong in 
maintaining a kind of synergism in which the initiative passes from the 
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Spirit to the hearer. While the Reformed Churches were correct in preven-
ting this synergism, they were wrong in their view that the Word can re-
main empty i.e. the working of the Spirit is separated from the Word it-
self.200 
The impl ications of such an ambiguity is clear in Pentecostalism where 
there is an inherent tension in the understanding of the authority of the 
Spirit and of the Word. 
Theo Preiss confirms our view of an inherent tension within Pentecostalism 
when in his discussion of the 'inner witness' he pointed out that 'there 
is an inherent contradiction that literalists or Bible believing people' 
must invariably feel due to the fact that Scripture itself affirms that 
revelation can be recognised only by the inner test of the Holy 
Spi ri t. 201 
We have noted that for Pentecostal fundamentalists the issue is not pri-
marily literalism but inerrancy. However, the problem Preiss singles out 
is inevitable: it inheres in a view of the Bible that petrifies the ques-
tion of authority and of inspiration. Pentecostals expose themselves to 
becoming bibliolatric: they, too, can 'end in a paper pope, a word of God 
which man can carry in his pocket'.202 
The ques ti on of certai nty of sa 1 vati on also underl i es Wesley's preoccu-
pati on with the questi on of perfecti on. The bel i ever's certitude of hi s 
salvation is the witness of the Holy Spirit from above, but the testimony 
of his own heart to having the Spirit is supported by the signs of his ad-
option, such as a broken and contrite heart, humility and love. 
V. Synan, the historian of the American holiness movement, concluded that 
'the problem (was) proving to oneself and to the world that one has re-
ceived the experience ... hence it was the logical conclusion to call for 
holiness' ,203 as an outward and visible proof. 
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It appears that Pentecostals have taken this holiness position one step 
further. We have noted that in the Wesleyan position the ultimate test was 
based on the believer's inner feelings of assurance. For Pentecostals the 
test is more specifically defined and concretised in the experience of 
glossolalia. The line of reasoning is that one is baptised by the Spirit 
only if one is holy and the signs of that baptism, hence of holiness, is 
glossolalia, to which experience the individual and often his community 
may refer to as 'proof' of spirituality. 
A popular Pentecostal minister from Durban put it thus, 
Speaking in tongues is the initial outward witness to the recep-
tion of the Holy Ghost. By this evidence the believer knows he 
has received the promised gift of the Father.204 
,Ihat we have referred to as the' Pentecostal experience' is thus based on 
a definite, identifiable moment in the religious experience of the adher-
ent . The following is typical of the import of that moment for the indi-
vidual: 
Tears fell from every eye ... all testified that it was the out-
standing spiritual moment of their lives. 205 
If you have had the experience you can never again be unfaithful 
to God. 
When you have had the experience you will understand your Bible 
better. 
All your doubts and fears are gone when you are baptised by the 
Spirit. 
People argue and debate over doctrine and are doubting because 
they have never had this personal experience. 
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When you have had the experience you will know in your heart. 
A minister openly claimed that this experience of the Spirit would 'always 
be a reminder to the individual in times of temptation and doubt'. As bap-
tism was for Luther, this tangible experience of the Spirit, more than an 
'reminder', also enables the Pentecostal to cope in times of temptation 
and doubt. 
Thus Pentecostals resolve the tensions in their faith by appealing to this 
experience. They 'concretise' the evidence and inner witness of the Holy 
Spirit in the phenomenon of glossolalia rather than only in a life of dis-
cernable holiness. In their extreme forms, both are equivocal or can be 
gainsaid: glossolalia an nonsensical invention, holiness as cranky or 
fanatical behaviour. Perhaps the most disconcerting aspect of thi s whole 
mental ity is how the Spirit may cease to be a witness and may become a 
possession i.e. an experience becomes the corner-stone of faith, a trans-
position that may give rise to a 'crisis of faith'. Faith may cease to be 
what Luther meant by 'fides in Spiritu per verbum donata' where faith it-
self is also the work of the Spirit. Neither is there room for faith as 
'unconditional trust and unconditional obedience' .206 Thus it may 
also cease to be the 'substance of things hoped for'. The fruitio mystica 
is placed above faith in Christ: instead of the Spirit' sending the be-
liever back to Christ and to the Scripture', which T. Preiss maintains is 
the Biblical understanding of 'inner witnes s ' ,207 'the experi ence' 
becomes an end in itself. 
Assurance is thus concretised in an event. The Pentecostal experience of 
the Spirit. besides providing repeatable. demonstrable 'proof' of sal-
vation . also acts as the 'talisman of divine approva l '.208 
The possibility of trivializing faith inheres in the way Pentecostals de-
scribe their own commitment: for example. George Jeffreys writes' 
Christianity is a religion of signs and wonders from the beginning to end. 
It is essentially a religion of the supernatural. Signs of regeneration 
are to be seen in the changed lives of its real converts. If signs are not 
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seen , the converts are not produci n9 the evi dence that they have ex-
cerci sed real faith in Christ. It is the real faith that produces the 
evidential signs' .209 
\~ ade Horton bel ieves that ' t he Pentecostal experience puts one into a new 
realm of faith, adds new dimensions to one's freedom and gives expansive-
ness to one ' s spiritual fullness, freed from terryfing fea r s and 
doubt' .210 J.E. Stiles in his discussion of Spirit baptism writes, 
'The Holy Spirit is received by faith, exactly as salvation is received 
. • . now faith is built up in the candidate by correct instructions which 
make clear to his mind that the Word of God teaches'211; then he 
adds, 'since the receiving of the Holy Spirit is entirely a matter of 
faith, what can we do to help one receive the Holy Spirit? • •. tell the 
candidate that he is to expect the Spirit to move on his vocal organs ••. 
he is to speak in co-operation with the Spirit • . • tell him to throwaway 
all fears .•.... tell the candidate to open his mouth wide and breath in 
as deeply as possible, at the same time telling God in his heart "I am 
receiving the Spirit right now". . .• Absolutely insist that he shall not 
speak a single word of his natural language . Then, when you see the Spirit 
moving on his lips and tongue, after he has taken several deep breaths, 
tell him to just begin reckl essly speaking whatever sounds seem easy to 
speak, utterly indifferent as to what they are. That is faith . If you 'feel 
thi s fool ish read Ps 119 : 131, 81: 10 and Job 29: 23 •.. In recent years we 
have had hundreds recei ve the Holy Spi rit when we gave them correct i n-
structions and fixed conditions which aided faith' . 212 
L.Christenson reiterates this view when he declares that 'speaking in 
tongues is a venture of faith. You lay aside any language which you had 
ever learned, then lift up your voice and speak out. The "risk" is that 
you will say nothing more than bla-bla-bla . But when you take this step of 
simple faith, you discover that God indeed keeps His side of the 
bargai n' • 
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... Once this initial hurdle is cleared •.. you will find your Spirit 
wonderfully rel eased to worshi p the Lord as your tongue speaks thi s new 
language of worship. 
The first test usually comes almost at once: the temptation to think, "I 
am just making it up". This is a natural thought •.. (because) it is hard 
to draw a clear line between my speaking and His prompting ... One who re-
ceives the gift of tongues must from the beginning take this stance. God 
has gi ven me a gi ft whi ch I shall use to worshi p them all the res t of my 
life' .213 
It is obvious how not only a trivialization of faith takes place but also 
how faith can so easily become an exercise in 'positive thinking'. D.E. 
Harre 11 who made a study of popul ar Pentecostal evangel i sts in the USA 
came to a similar conclusion. 214 This arhitrary ordering and system-
atizing of the Spirit has no biblical or theological justification whatso-
ever. 
This view of faith results in a kind of synergism , which is also difficult 
to find any biblical warrant for. This synergism is clear in the state-
ments of Pentecostal leaders themselves: 
Derek Prince writes, 
Some believers make ••• (the) mistake at the time of seeking 
baptism in the Holy Spirit .•• that the Holy Spirit will move 
them so forcefully that they will be literally compelled to 
speak with other tongues, without any act of their own will .· 
••• 215 
In the same vein W.S. Deal writes, 
We must ever be on guard against depending too much upon God and 
doing too little in cooperation with Him to produce the result 
of a truly well rounded life ••• ' .216 
It appears to us that faith is in danger of ceasing to be gratiae gratis 
datae and that the 'experience of the Spirit' becomes, as F.D. Bruner put 
it, ultima fi des. 217 Bruner's ri ghtly expressed concern that the 
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Pentecostal insistence on evidence of Baptism 'in addition to faith before 
one coul d have God in hi s ful ness' bordered on heresy. 218 He writes, 
' •.. the moment any rite, any obedience, any experience, no matter how 
buttressed with Scri pture or wi th 'angels from heaven' becomes a supp 1 e-
ment to fai th or a condi ti on for full ness before God, then the anathema 
must be pronounced and the warning to avoid the false teaching urged with 
all seriousness' .219 
The parallel that Bruner sees between the problem with the Pentecostal 
view of the 'experience' and the Jewish attitude to circumcision which 
Paul warns about in Gal 5:2-12 is justifiable. Paul was not rejecting cir-
cumClS10n per se as he himself had been circumcised. Paul was, however, 
rej ecti ng the bel i ef of Chri sti an Jews that ci rcumci s i on made them com-
plete before God.220 Hence all of Paul's warnings here are equally 
applicable to Pentecostals. 
8.7 The problem of authority and the question of Pentecostal 
ecclesiology 
The ambi guity that we referred to in the Reformers' vi ew of 'anthori ty' 
resulted in an extreme individualism which had serious implications for 
the doctrine of the Church. In their anxiety to affirm that the doctrine 
of Scri pture was not dependent on the anthori ty of the Church, the Re-
formers opened unwittingly the possibility of the individual being the 
measure of all things. 
Lindsay Dewar confirms this view. He accuses both Luther and Calvin of 
being 'too individualistically concerned ••• (and) not adequately repre-
senting the teaching of the New Testament, where the doctrine of objective 
fellowship or koinonia, of the the Spirit is fundamental' .221 He 
writes, 'Unfortunately the attempt of Luther and Calvi n to counter the 
ultra-authori tari ani sm of the papacy by subordinating the Church to the 
Word speaking to the heart of each believer opened the door wide to indi-
vidualism and sectarianism, as subsequent history as shown' .222 
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Although Dewar has overstated the case here, VJesley's position is a clear 
indication of where Calvin's doctrine of the inner witness can lead. In 
his sermon 'The Witness of the Spirit', ,Jesley held that 'this witness is 
an inward impression on the soul, whereby the Spirit of God directly wit-
nesses to my spirit, that I am the child of God' . 223 It is not 
therefore difficult to see how the 'radicals' of the Reformation like 
George Fox could affirm 'Inner illumination' as the sole criterion of re-
vel ation. Hence De~lar concl udes that, 'The paradoxes of ... grace ... have 
been largely created by our inveterate habit of regarding grace as the re-
sul t of a sol itary encounter between God and the individual; instead of 
being as it were, triangular, viz . the relations between God, the Christ-
ian community, and the individual, in that order. If, as happened too much 
in Reformation theology, the community is placed third in order of time, 
as being merely the result of the coming together of converted indivi-
duals, the problem becomes a stark antithesis between the grace of God on 
the one hand and the liberty of the individual on the other - an antith-
esis which cannot be resolved' .224 
Gregory Dix realised that such an antithesis existed in his study of the 
liturgy. He wrote, 'The real eucharist is for Calvin individual and 
internal, not corporate. It is one more example of the intractability of 
the scriptural sacraments to the protestant theory, and the impossibility 
of adapting to "a religion of the Spirit" and pure individualism the 
"rel igion of incarnation" which presupposes the organic cOr.1munity of the 
renewed Israel' .225 
The Pentecostals who on the one hand believed that they were the defensor 
fides, the chosen remnant, bel ieving that the establ ished churches were 
apostate,226 shunned ecumenical alliances and claimed to be the true 
representatives of the New Testament church. 227 They dismiss almost 
the whole of the history of the church as irrelevant: credal developments 
are often ignored, 1 iturgical hi story more often than not is seen as a 
history of inhibitions on the Spirit and theological developments are 
generally considered to be flights of intellectual fancies. 
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On the other hand, we noticed that their group solidarity does not last 
longer than one generation and that these Pentecostal Churches displayed a 
tendency to prol iferate, usually because of personal, organizational or 
financial disagreements not theological ones. (cf. chapter 5) 
The democratization of the Spirit appears to have fostered individual 
freedon to the extent that there is no serious appreciation of the notae 
ecclesiae viz. one; holy; apostolic; and Catholic. The sense of community 
appears to 1 ast only as long as the revival fervour 1 asts or as long as 
the founders are alive (Chapter 6). New churches are formed in an attempt 
to re-establish a sense of 'liberty'. 
Individual 1 iberty becomes all too soon divorced from community only to 
become institutionalized itself. The tension between community and 
liberty, Paul Ricoeur understood to be essential for a sound understanding 
of the nature of the church. He wrote, 'Is it not the most urgent task of 
those, whoever they Tilay be, who direct the destiny of the Christian 
community, to maintain the level of this vital conflict and to guarantee 
for all a flow of life between the institutional and the noninstitutional? 
For, today, the Chruch is on both sides. To recognize and to live this 
fact is a primary duty' .228 
The orthodox theologian, A. Schemann, reiterates this when he points out 
that, 'When people tire of structures and institutions, they are quick to 
take refuge in a kind of illusion of freedom, not realizing that in shak-
i ng one set of structures they prepare another one. Today' s freedom Ivi 11 
become tomorrow's institution, and so on ad infinitim'.229 
Inversely, several Catholic theologians have clearly seen how Pentecostal-
ism can contribute positively to their own hitherto hierarchical and in-
stitutionalized church polity. The Pentecostal movement has had an ameli-
orating effect, observes CD. O'Connor, by high1 ighting the fact that the 
Spirit is not the special privilege of 'extraordinary persons or privi-
leged places' but 'ordinary endowments of the (local) community' .230 
The Cathol ic church has absorbed Pentecostal spiritual ity and the Pente-
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costal emphasis on the charismata into its own historical tradition, thus 
enri chi ng its own 1 ife and thought. 231 Thus as R. H. Cul pepper poi nts 
out, 'Catholics have been careful to baptise the charismatic element into 
the best tradi ti ons of thei r churches. Protestants, on the other hand. 
have brought much of Pentecostal doctri ne and practi ce undi gested into 
their churches with the result that the charismatic dimension has appeared 
as a 'foreign body' incompatible with the basic faith and practices of the 
denominations involved' .232 Hence it is not surprising that the es-
tablished churches have also experienced schisms when certain of its con-
gregations become more inclined toward the charismatic movement. 
In the absence of a sound doctrine of the Church, the Pentecostal affir-
mation of the freedom of the individual Spirit easily deteriorates into a 
sectarian stance. Dewar explains that 'the koinonia provides the only com-
plete satisfactory context for the growth and development of human nature 
.•. where the self-asserting and the self-denying tendencies in men find 
their harmony in those who by personal devotion to Christ are united to 
one another, for they live to a centre outside themselves which draws them 
all together as if by a magnet. Another way of putting this is to say 
that the Chri sti an communi ty or Church is the gaurdi an of freedom; for 
freedom can be fully experienced only in so far as these two te ndencies 
are balanced' .233 
The lack of a sound ecclesiology and the over-emphasis on the personal ex-
peri ence of the Spi ri t only has contri buted greatly to the pro 1 i ferati on 
of churches. 
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